VL

Universit
s of Glasgowy

https://theses.gla.ac.uk/

Theses Digitisation:

https://www.gla.ac.uk/myglasgow/research/enlighten/theses/digitisation/

This is a digitised version of the original print thesis.

Copyright and moral rights for this work are retained by the author

A copy can be downloaded for personal non-commercial research or study,
without prior permission or charge

This work cannot be reproduced or quoted extensively from without first
obtaining permission in writing from the author

The content must not be changed in any way or sold commercially in any
format or medium without the formal permission of the author

When referring to this work, full bibliographic details including the author,
title, awarding institution and date of the thesis must be given

Enlighten: Theses
https://theses.qgla.ac.uk/
research-enlighten@glasgow.ac.uk



http://www.gla.ac.uk/myglasgow/research/enlighten/theses/digitisation/
http://www.gla.ac.uk/myglasgow/research/enlighten/theses/digitisation/
http://www.gla.ac.uk/myglasgow/research/enlighten/theses/digitisation/
https://theses.gla.ac.uk/
mailto:research-enlighten@glasgow.ac.uk

THE HOLY SPIRIT IN THE THEOLOGY OF YVES CONGAR.

A THESIS SUBMITTED TO THE UNIVERSITY OF GLASGOW
FOR THE DEGREE OF DOCTOR OF PHILOSOPHY

ELIZABETH M. KEARNEY.

DEPARTMENT OF THEOLOGY AND CHURCH HISTORY

FACULTY OF DIVINITY

SEPTEMBER 1994




ProQuest Numlber: 10321124

All rights reserved

INFORMATION TO ALL USERS
The quality of this reproduction is dependent upon the quality of the copy submitted.

In the unlikely eventthat the author did not send a complete manuscript
and there are missing pages, these will be noted. Also, if material had to be removed,
a note will indicate the deletion.

ProQuest.

ProQuest 10391124

Published by ProQuest LLC (2017). Copyright of the Dissertation is held by the Author.

All rights reserved.
This work is protected against unauthorized copying under Title 17, United States Code
Microform Edition © ProQuest LLC.

ProQuest LLC.

789 East Eisenhower Parkway
P.O. Box 1346

Ann Arbor, M| 48106 - 1346






ABSTRACT.

After an introduction including biographical and contextual details, Chaptef
One of this thesis considers the theotogical influences on Congar and the
approach which this writer takes to theology.

Chapter ‘I'wo outlines the areas with which the thesis is particularly concerned
and indicates the problems raiscd which a pneumatologicalconcern might help
solve,

In Chapter Three Congar's treatment of doctrine of the Holy Spirit is
examined, since it is argued throughout that he connects his understanding of
who the Spirit is with the role he plays in other areas of theology.

In Chapter Four Congar's pneumatological approach to Christology is
considered and it is argued that as he involves the Spirit in the Christ event, he
ensures that his Christology is biblical, truly Trinitarian, incorporates the
eschatological dimension and clarifies the way God brings about our
redemption through His Word and His Spirit.

Chapter Iive considers Congar's view of the human person especially as he or
she is made in the image of God, and argues that he provides an approach to
theological anthropology which, by incorporating the Spirit, emphasises the
personal in our relationship with God, illuminates cur understanding of how
this waorks in our lives, and helps us grasp the logic of Christ's satvific work in
us.

Chapter Six sets out Congar's understanding of Church as both instituiion and
comntunity of salvation and argues that as his increasingly pneumatological
vision leads to his seeing the Church as a communion, co-instifuted by the
Spirit who makes her one, holy, catholic and apostolic he provides us with an
important theological foundation for many important existential developments
which affect not only the Roman Catholic Church and her members, but also
her relations with other Churches.

Chapter Seven sets out Congar’s views on the Spirit in the Church and argues
that God is still working in the living Church keeping her true to her
foundation yet ever new in the way God always works with Ilis creation,
through His Spirit.

This thesis contributes to the knowledge of Congar's theology by looking at it
as a whole, ultimately understood as unified by being regarded from a
pneumatological perspective,
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INTRODUCTION.

In this thesis I propose to examine the pneumatology of Yves Congar;
Pneumatology is a subject which has been given a higher ‘profile in the
Western Churches in recent years after a period of eclipse and in Congar is
found a theologian who, towards the end of a long career devoted Iargeiy to
the study of ecclesiology and in pursuit of good ecumenical relations,
praduces a three volume work on the Holy Spirit. This man, who has said that
he has never had a plan, that his theology has devecloped in response to
circumstances and appeals, [Congar 1981, 405] has been led to a lengthy
consideraiion of the Third Person of the Trinity, his being and function,
Seripture testifies to the preaching of the Kingdom of God carried out by
Jesus of Nazareth but it does not stop there. It is witness to the fact that this
same Jesus who proclaimed the coming of his Father's Kingdom, was himself
believed in and acclaimed as the Christ, the definitive coming of God to His
creation, the one through whom ail would be brought into a new filial
relationship with the Father, It sets out also the presence, and takes account of
the aclion, of the Spirit in the mission of Jesus as the one sent by the Father so
that all might have access to Him. Revelation binds us, therefore to the view
that a theology which does not deal sericusty and comprehensively with the
revealed third person of the Trinity. is a defective theology. Yet it is this area,
of the person and role of the Holy Spirit, which many theclogians consider has
not been studied in such a way as to develop a comprehensive theology .
Kilian McDonnell quotes St. Augustine as saying that "Wise and spiritual
men have written numerous books on the Father and the Son....On the
contrary the Holy Spirit has not yet been studied so extensively and with like
care ." [McDonnell 1985,191.} Little had changed by the time of the Second
Vatican Council. Walter Kasper says

Pneumatology is an area largely abandoned by Catholic theology.
Non-Catholic observers have reproached the very texis of the Vatican
Council for reflecting an excessive Christomonism and for having
neglected the pneumatological dimension. According to them the
Spirit is present only as a simple function of Christ; he is spoken of as
one who ensures fhat the words and works of Christ achieve their
universal completion and can be inferiorly  assimilated by the
individual subject. [Kasper 1976,48 }




Certain  Orthodox theologians have blamed this perceived lack of
pneumatology for much of the discord between the Churches of East and
West. [Lossky 1958.] That there was such an attitude would seem io be
confirmed by elementary text- books such as the 1960 edition of Apologetics
and Catholic Doctrine the index of which says, as its only eniry on the
subject, "Iloly Spirit, the gifts of, see under Confirmation." {Sheehan 1960,
305] The same book is largely made up of chapters framed in Christological
terms - " Jesus Christ claimed to be God ", "Jesus Christ founded a Church”,
"The characteristics of the Church founded by Jesus Christ."  Yves Congar
quotes Nikos Nissiotos as reproaching the Latins for their Christomonism in
the following terms -

The Latins tend to make the Holy Spirit a simple function of Christ;
his the task of personalising salvation...of assuring the harmony of
ecclesial life, its development, its fidelity to its origins by institutional
and personal charisms; in short, the task of making effective in the
Church, the work of Christ.[Congar,1970,41]

Abstracting from the question of whether the pneumatology of the Orthodox
Church is itself without problems - John Zizioulas suggests that East and
West need to work together to achieve a full and organic synthesis of
Christology and Pneumatology [Zizioulas 1985,126.] - it is debatable whether
Western thought is as christomonistic as claimed. Yves Congar took up the
challenge presented by the critics in articles where he aims to show that the
Holy Spirit is not as absent in Catholic theology as it has been suggested [ La
Pncumatologiec dans la théologie catholique, Pneumatologie ou

drafting of which Father Congar was involved - itself illustrates the intention

of the Council Fathers to re-emphasise the Trinitarian basis of salvation.
Though it cannot be denied that the relationship of the Church to the Spirit , as
opposed 1o its relationship to the Father and the Son, is not dealt with in detail,
there is no doubt that Vatican II and its aftermath brought the problems of
Pneumatology to the forefront of theology.

Congar's theology will be explored in this thesis, a task by its nature largely
descriptive in character, and it will be argued that not only does an increasing
pneumatological element in his theology shed light on the problems thrown up




by theological investigation and allow the drawing of interesting practical
conclusions, it also provides a unifying factor giving Congar's theology added
coherence and suggesting that pneumatology is a helpful 'category' for use in
interpreting theological data. It is the intention to show that in his mature
theology Congar looks at theology from a new view-point, that of the Spirit.

It is suggested that certain principles in Father Congar's orientation pre-
disposed him to finding in pneumatology a satisfactory point of entry to and
principle of explanation in many areas of theology. For Congar theology is
not simply an abstract discipline but a lived experience rooted in his personal
faith and his vocation as a member of the Order of Friars Preachers. He has a
strong conviction that all is given by God together with an equally strong
sense of the importance of the human being as having such a role in his
development that it could almost be called ‘con-causality’ with God. Anyone
convinced of the truth of both these elements is faced with a particular
dilemma when trying to resolve the tension generated when one attempts to
relate the human to the divine, and this in all arcas of theology. Thus Congar
must consider the relationship between truth as a 'given' and its expression in
the Church, he must pay attention to history as the time in which the human
co-operation with God takes place and develop a theological anthropology
which acceprs the gratuity of grace yet respects the mature of the human
person as a being with freedom. In Christology he has a particular need to
relate the humanity of Churist to his salvific work, that is to give the human life
of Christ its full worth, and in ecclesiology he has the need to integrate the
divine given with the contribution of the members of the Church. The
argument which follows will attempt to demonstratc how Congar finds an
increasing use of pneumnatology helpful in solving the problems of areas such
as these,

In order to decide whether Father Congar does provide a mature theology of
the Spirit it will be necessary to consider how he deals with the doctrine of
the Third Person in the Trinity as revealed in Scripture and Tradition in the
areas of Christology, Anthropology and Ecclesiology to discover if the work
of the Spirit is seen as integral to and synthesised with the work of the Father
and the Son. This will entail consideration of how the Spirit is involved with
the Incarnate Word and his work including the relative contributions of
Christology and Pneumatology to Ecclesiclogy. It will be necessary also to
decide whether a better understanding of our relationship with God, through
grace and sacrament, not just as isolated individuals but also as members of a
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Church, is obtained when pneumatology is incorporated into theology.
Pneumatology cannot be studied in isolation bul as part of the whole
theological enterprise The conclusions reached in one area will inevitably

affect other areas.

In this thesis the titles of books and articles are underlined in the text and italiciscd in the

Bibliography.




1. Congar, the Man .

Yves Congar was born on the thirteenth of May 1904 in France. He describes
himself as 'a Celt from the Ardenncs', deeply rooted in his native soil and
having a taste for history.[Puyoc 1975, 6.] As a child he had Protestant and
Jewish friends, cach pursuing his own religion, and he remembers hdving
theological discussions. He lived through the German occupation of his home
town, Sedan, where life centred round the parish as the place where
commuutity life could express itself. He was deeply impressed when, the
Catholic church having been destroyed, the Pastor offered to the local
Catholics the use of a Protestant chapel which served the parish for six years.
He feels that his ecumenical vocation must have something to do with this
expericnce. [Congar 1964, xii]

In 1921 he began his training for the priesthood at the Seminaire des Carmes
in Paris and from there aftended lectures at the Institut Catholi(fxe.As a
seminarian he also had to do military service and it was while so doing that he
came into contact with the Benedictines at Conques, near Herbemont and at
St. Hildegard in the Rhinetand. Though their liturgy had an important
formative effect it was the Dominican order which he entered on finishing his
military service.

After his noviciate he entered the House of Stucdies at Le Saulchoir and was
ordained a priest in 1930. Thereafter the young priest taught at Le Saulchoir
where, in the course of preparing lectures on introductory theology, ( which
were to form the basis for La Foi et La théologie published in 1962) he
looked into the work of the Modernists including Loisy's Mémoirgs which
had just appeared. This experience formed in him the strong conviction that he
and his generation should bring together in the Church all that was good in
what the Modernists set- out, for example critical techniques and the
importance ‘of the point of view of the subject. [Jossua 1968, 211 In
connection with the latter Congar discovered the work of Maurice Blondel and
he was to tell Jean Puyo that though he came late to this philosopher, the more
he read the more he appreciated his thought.

The main focus for Congar's attention was, however, ecclesiology and
ecumenical relations. In his desire for Church unity he visited Germany in
1930 and 1931 to study Protestantism and there he first realised the depth of
Luther's thought. He quotes what he wrote at the time, "My God , if only your
Church were more encouraging, more comprehensive, all the same..enlarge
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our hearts. Grant that men may understand us and we may understand men, all
mern. [ Congar 1964, xv] ‘
Because of his real sympathy with Protestantism he wanted to remove the
misconceptions harboured about Catholics which prevented Protestants from
really seeing the true face of the Catholic Church and perpetuated among
Catholics a false idea of the Reformation and Protestantism. Since the first
step in any irenic approach is authentic information, he arranged for the
publication in La Vie Infellectuelle, sections on Protestantism which were
issued separately as Cahiers pour la Protostantisme. As well as these contacts
with Protestants, which continued in Parig, he also came into contact with the
Francc-Russian circle which included Orthodox as well,

He continued teaching, attending ecumenical gatherings, carrying out the
work for Christian unity, though this was not locked upon with universal
approval, and in 1937 brought ow Chrétiens <ésunis. Principes d'un
Qecuménisme Catholique which had a profound influence though it caused
him trouble with his superiors. [Congar 1964, p.xxxix] His work went on until
the Second World War in which he was first a military chaplain and then a
prisoner of war in Colditz, There he found, to his dismay, that ordinary men
harboured in the main, an attitude of distrust and revulsion towards Rome.
There also he heard with sadness and disbelief of the condemnation, in the
person of Father Chenu, of the attitude to theology of Le Saulchoir. He
himself escaped because he was out of circulation but he felt that the ground
beneath his feet had been shaken, [ Congar 1964, x1}

After the war there was more opposition to his ecumenical work and he was
warned against false irenicism and had to endure years of suspicion and
restriction during which he produced Le tryystere du Temple, vraie ot fausse
ieforme dans L‘]/Eglise and Jalons pour une théologie du laicat, among others.

It was the papacy of John XXIII which ended the long years for which 'active
patience' was needed. Congar was appointed a consultor to the preparatory

commission for the Second Vatican Council, and at the Council itsell he
worked on many of the major documents. He tells us that all the things in
which he was interested came to fruition there, ecclesiology, ecurnenism,
reform of the Church, the lay state. " I was filled to overflowing" [Congar
1981,405]

During the Council he wrote Tradition and Traditions and in it can be

discerned the beginning of a movement away from a pre-dominantly Christ
centred Church to one in which the Spirit is also important. In 1979-80 he
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produced _I Belieye in the Holy Spirit which Aidan Nichols describes as " a
full-scale pneurnatology”.

2. Congar in context.

When one sets out 1o examine the work of a theologian the task must be
undertaken in stages; the first of these is an examination of the milieu which
gave birth to the theology concerned. This entails mapping out the spiritual
and philosophical landscape in which the theology is situated, considering the
springs which nourished it and the sources from which it derived its object and
its method - what might be called the context of the work.

Father Congar began his studies for the priesthood at a time when the
Modernist crisis, the culmination of Catholic liberal thinking, was over, as
was the repressive anti-Modernist movement. As a result there existed a
climate more conducive to theological research. 'This research, however could
not but be affected by what had gone before.

The nineteenth century was, for Catholic theology, a time of renewal coming
after the reactionary conservatism of the Counter Reformation and the
challenge thrown down by the Enlightenment. The first half of thal century
was a time when Roman Catholic thought was brought into contact with the
Romantic movement and engaged in dialogue with the main cultural and
philosophical movements of the time.

2aRenewal from Romanticism.

The Romantic movement, which permeated literature, art, music and science
as well as religion and theology in the period roughly from 1770-1840, is the
reaction to the rationalism: and orderliness of the Enlightenment. It brought
new ideas of the self, of feeling, insight, intuition and freedom.

Romanticism stands over against 2 world which the Enlightenment
robbed of its magic: the marvellous, the healing powers of the depths,
feeling, awe, the unconscious...the opposite of what is reasonable,
lucid and orderly, rational.[O'Meara,1982,8.]

It was a movement which looked to the past beyond the Enlightenment, to
nature and the marvels of its process and inter-connectedness, to mysticism
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and to the person as a feeling subject, and it was to influence Roman Catholic
theology.

Its [Romanticism's] action promotes unity and the reintegration of the
elements dissociated in the preceding period. It regains first of all a
sense of the past, of the Fathers and even of Scholasticism, through its
interest in the Middle Ages. In this way it begins to recapture a sense
of the contemplation of truths of the faith and of speculation about
them.....It also conveys a sense of connections and a viewpoint of the
living organism...the dissociations..are denounced. It is extremely
impressive to see the elimination of rationalism bring with it an
immediate demand for the reunion of moral and dogma. At the same
time the romantic current orders an end to the separation between
theology and the world and its culture....Finaily Romanticism brings to
theology a sense of the vital, and, so (o speak, of the "lived". It repeats
the request ceaselessly renewed in the course of time: that of a
theology allied to life, indeed of a theology in which life gives
expression to itself, [ Congar, 1968a,183-184]

2b. Renewal from Philosophy.

The nincteenth century saw the growth of several forms of Idealist
philosophy’  following on from Kant's trancendental Idealism. The form of
Idealistn which influenced nineteenth century German Catholic theology, via
Schelling, was an objective idealism which understood the real world as
identical with the thought of the absolute, (conceived as spirit and life}, and
saw the self and this absolute as engaged in a dialectical process. One of the
characteristics of German Idealism was a focusing on subjectivity, All being
was connected with the mind thinking and reality was given meaning through
the subject. This movement from objectivity fo subjectivity was alien to the
Catholic preference for the former as the safeguard against individualism and
relativism, but it marks the end of the era of the eternally objective and the
beginning of one which is focused on the subject and the idea of process and
movement.

The period from 1760 to 1840 is one in which, according to Congar, theology
sought its inspiration not in the Christian tradition, but "in the miscellancous
philosophies which by turn had their day in the sun...leibnitz and
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Wolf...Kant and Fichte...Schelling and Sailer...Hegel and
Schleiermacher."[Congar 1968a185.]

2¢. The Rencewal of Scholasticism.

The philosophy to which the Popes wished to return was that of the Fathers
and the mediaeval doctors, particulacly that of St. Thomas Aquinas. The
encyclical of Leo XIII, Aeterni Patris, 4th. August, 1879, called on the
bishops " to restore the golden wisdom of Thomas and spread it far and wide
for the defence and beauty of the Catholic faith." In the wake of this were set
up institutes at Rome and Louvain, for example, to study the work of the
'Angelic doctor.'! What had been intended by Pope Leo XIII was the re-
establishment of a timeless, unified theology applicable to the whole Church
but what emerged was an over-systematic, essentialist neo-Thomism, much
more philosophical than theological. Pope Pius X indicated that the work of
St. Thomas was to be the yardstick against which others writers were
measured for orthodoxy, in the Motu Proprio 'Doctoris angelici', 1914, (AAS
338) and in the same year set out iwenty four theses incorporating the
essential principles of St. Thomas which were to be held in all the
philosophical schools. (AAS, 383-386)
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CHAPTER 1.
THEOLOGICAL PERSPECTIVE.

1.Theological Influences on Congar.
la. St. Thomas Aquinas,

There are almost as many ways of doing theology as there are theologians, but
they fall into certain general categories. That which has flourished in the
Roman Catholic Church for many centuries, and the one in which Congar was
trained, was the scholastic method. A positivistic approach, it focuses on the
deduction of rational conclusions from the propositions of faith, ie. the
elucidation and defence of theses framed with reference to scriptural and
doctrinal source material. As a method it has the advantage of encouraging
clarity and systematisation, respect for the sources and the development of
positive argument, though on the debit side it can lend itself to polemics and
to a hardening into an abstract system which takes no account of the fact that
supernatural revelation does not come to us unmediated by its historical
context.

Father Congar says that he was introduced to St. Thomas, as a young boy
attending meetings for those who were interested in becoming priests. They
read Aquinas always along with the commentaries of Thomas de Vio,
Cardinal Cajetan, which were written between 1507 and 1522, Congar's study
continued at the Carmelile Seminary in Paris and, since by that time he had
already an interest in history, he approached the thought of St. Thomas not
just through Cajetan but through history also. Thereafter at the Catholic
Institute he had Thomist professors, including Jacques Maritain. The climate
in which he received his carly training meant that his philosophical formation
was strictly Thomistic and indeed engendered a certain contempt for the

‘moderns'.

Men like Blondel, Laberthonniere and Maréchal were considered as
coniributing nothing to philosophy...When I realized that these men
had great minds I began reading them earnestly. However by that time
it was too late. I can say that I had no real philosophical formation.
[Granfield 1967, 245.]
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Father Congar feels that there is in St. Thomas Aquinas a sense of openness
and even dialogue with the people and ideas of his time. This influenced our
writer and he is also much indebted to St. Thomas for the fact that from him
he acquired a certain 'spiritual structure’, an orderliness in ideas. [Lauret
1988,70] St. Thomas was a model of intellectual honesty intent always on the
pursuit of truth,

He was not one merely to repeat conclusions that he had formed, once
and for all. All his life he scarched for new texis and new translations
from the Greek and Arabic. As a man of dialogue St. Thomas
frequently entered into discussion with the 'heretics' of his day. St.
Thomas is the symbol of open-mindedness. [Granfield, 1967, 247.]

He admits, however that there is a danger in Thomism of homogeneity almost
at any price, of an over-systematisation and a dissociation from the real world.
Maritain, dissatisfied with the positivism and materialism of his day, and
believing that modern society suffered from a disease characterised by shallow
subjectivism, relativism and anthropocentric humanism, which stemmed from
the breakdown of Scholastic synthesis leading to a loss of unity and direction,
thought that only the restoration of Christian philosophy could restore
wholeness. He developed what Congar calls a ‘Thomistic ontology', though it
in fact depended on Jean de St, Thomas, from which he, Congar dissociated
himself. His own approach was historical, not in the sense of relativizing, but

in order to put the thought of Aquinas in its historical context and period.
[Lauret,1988,73]

1b.Le Savlchoir and Father Chenu.

The quality which Congar has, of having a historical sense i.e. understanding
that all that is human changes and that texts are of their time, have a context
which is conditioned by what has gone before, stems from his Dominican
training. Father Marie-Domenique Chenu joined the staff of the Dominican
house of studies at Le Saulchoir in 1920. His research was concerned with
mediaeval theclogy in general and in particular that of Aquinas, especially in
its historical dimension. He was not an upholder of 'timeless Thomism'
because although the truth being explained is timeless, the human condition
dictates that this timeless truth can only be explained in time, with the

17
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limitations that imposes. It is necessary to understand the setting in which a
text or a doctrine originated, for the instinct which formed it is encountered in
the cultural, theological, spiritual and philosophical context in which it took
shape. So Chenu held that "St. Thomas could never be entirely explained by
St.Thomas himself, and his doctrine, however lofty and abstract it might be, is
not an absolute, independent of the time which saw its birth and the ceniuries
which nourished it." [Chenu,(1937) 1985, 125.]

Chenu's students used the actual texts to come into contact with the spirit of
St. Thomas, to consider his reactions to the problems put to him, and to work
through them, and in. doing so made use of historical method.[ibid] It was this
approach to Thomism that Congar took up, " first by instinct and then thanks
to the teaching and friendship of my elders -Chenu in particutar.”
[Lauret,1988,73] Chenu was not interested in Thomistic philosophy as a
system defined in inviolable propositions. He believed that theological work
should be of its time, interacting with contemporary problems, anguishing
with the people of to-day. Congar learned from his mentor the fact that the
present life of the Church and actual Christian experience form the well from
which theology draws its material. [Chenu, (1937)1985,124.] What Chenu
wanted to do was to escape from the type of theology, which had arisen after,
and in reaction to the Reformation, where faith is simple assent to dogmatic
formulae on which a theological edifice can be built as long as the syllogisms
respect the laws of logic, and to put in iis place a theology within a living
faith. It was an ideal which led to his "little book" being placed on the Index
of Prohibited Books in 1942.

1e. Moehler and the Tubingen School.

The founder of the Tubingen school in 1817 was J.S.Drey, (1777-1853.} who
introduced into Catholic theology importtant themes which he absorbed from
the works of Schelling, Hegel and Schleiermacher, among others. Though
influenced by the climate of the times, and desirous of synthesizing modern
thought with the Christian heritage, the members of this group were also
deeply attached to the Church by the sense of history which kept them in
touch with the Tradition. In addition a profound grasp of the essence of the
Church kept them from straying too far into philosophical byways. Although
they were willing to borrow from Schleiermacher or Hegel to help expand the
development of revelation in dogma in the Church, their latent traditionalism
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prevented any full scale hegelianizing of doctrine. [Chaillet,1939.] In spite of
this they were accused of being the fathers of modernism. _
In Drey's Short Introduction to the Study of Theclogy the influence of
Schelling can seen in the way he links subjectivity with religion and with
revelation.[O'Meara 1982 ,98.}

Drey sees revelation as something more than religion. It involves a direct
intervention of God in history. He tried to hold on to the objectivity of
revelation while using romantic idealist forms as a method of explaining the

ongoing dialogue between God and humanity. In so doing he was able to lay
the foundations for a theology open {0 transcendental method and historical
process and to create. a school of theology which kept alive the romantic
tradition.[O'Meara 1982, 102.]

Johann Adarn Moehler, the church historian, (1796-1838) was a pupil of Drey
and one of the outstanding figurcs in the Tubingen school. Pere Chaillet,5.J.
in the Introduction to L‘église est Une - Hommage a Moehler [ Chaillet 1939.]
says that at the heart of his work lies the idea of unity, true unity expressed by
Christian love and manifested in community. He sought the link between the
experience of divine love and the visible objective Church, between the
historicity of Christianity and the insights of Idealist philosophy with its
dialectic of the progress of the human spirit as revealing God. The central
therne of Moehler's work in the field of ecclesiology was the need to find a
satisfactory way of expressing the relationship of the divine and the human in
the church. There is always this tension in ecclesiology. The Church has a
visible face, is an objective reality in time and space, but there is also the inner
invisible reality; there is institution and there is mystical spirit. If polarization
occurs we find the position where the Catholic Church is characterised as
almost exclusively institutional as against the Churches of the Reform seen as
'interiorly' orientated, Balance is needed to maintain the relational character of
institutional life and experience. Where there is too great an emphasis on the
institutional, essential freedom is endangered, whereas to lay too much stress
on the individual approach is to fail to take account of the societal or structural

element.

In an article on the evolution of the thought of Moehler Sur I'évolution et

L'interprétation de la pensée de Mochler [Congar 1938] Yves Congar

mentions that Edmond Vermeil believed that under the influence of romantic
idealism and German Protestantism , the Tubingen theologians, especially
Moehler, undertook a re-casting of theology, the principal ideas of which
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entered England in the works of Newman and Loisy, infiltraicd thought in
France also and were the principal inspiration and cause of Modernism -
something expressly denied by Loisy himself, [ Loisy 1930, 267-270.]

Congar believes that there can be no doubt that the thought of Moehler
evolved over the years though there are differing views of how this came
about. He reports that K. Eschweiler believes Moehler's early work, Die
Einheit in der Kirche, (Unity in the Church) 1825, portrays the influence of
Schleiermacher's idea of the Church as the outward expression of a spiritual
Christianity, but he moves from that view to one of the primary importance of
the visibie historical church liberating the spiritual dimension from subjective
bonds, Thus, under the influence of Schleiermacher and Schelling , Moehler
in Die Einheit nitv_in the Church ) puts forward the idea of a hving
religious experience under the guidance of the Holy Spirit, of which the
hierarchy is but the reflection and expression. The love in the community
which forms the faithful is expressed in the hierarchy of persons. However, as
his philosophical standpoint changes and he is affected by Hegelian thought
and uses Hegelian categories, he remedies in Symbolik the relativism and
subjectivisn implied by the way in which in Die Einheit he understood the
relationship in the Church, between institution and living community. {Congar
1938, Eschweiler 1930]

Congar's own belief, as expressed in the article mentioned above, was that the
view Moehler so frequently expresses - that the principal element in Church is
not the conceptual or verbal apparatus, the institution, but the interior
inclination , the living experience - comes partly from his, Mochler's, own
temperament, but also from his contact with Protestantism. [Congar 1938.]
Moehler had toured the German universities, Catholic and Protestant, and
found inspiration largely in the latter ~ [Dru 1963,62.] 'The interplay between
the ideas of the Reform and those of the Catholic Church provided the fertile
ground in which his thought developed. In Die_ FRinheit Moehler almost
exclusively followed the line that the essence of Christianity is the interior
spirit communicated to the faithful by the Holy Spirit and living in them as a
life principle, drawing them o a life of brotherly love within the Church. It 1s
of the very nature of this interior spirit that it expresses itself in external
forms, dogmas, faith, tradition, worship and finally as ecclesial communion
which, as it widens out, is expressed in the functions of bishop, metropolitan
and Pope.

In Die Einheit, however, Mohler did not fail to recognise the aspect of divine
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institution of the Church, which would include the forms in which this is
expressed, but, says Congar, the main effort is directed to the essential
primacv of spirit, with the Church as institution considered only as expressing
the life of faith and love, the gift of the Spirit who is the gift, par excellence,
of Christianity. Moehler understands the constitution of the Church as nothing
other than embodied love.[Congar, 1939 ,258.]

In the Symbolik, however, Mohler sees the two aspects, spirit and institution,
in a different light. The visible institution is no longer seen simply as
expressing the interjor spirit, but as a way of bringing it about. The Church as
a visible society is no longer just the result of an interior mystical Christianity
but also is the means of transmission and realisation of that Christianity.
There is , however, anly cne Church which is the sacrament of Jesus Christ.
Pere Chaillet quotes Moehler

As truth can only be one, so Christian truth is one. The Son of God
our Saviour is one; he is what he is and no other, eternally like to
himself, always unique and the same...As Jesus Christ is onc, as
there is only one truth, which alone gives freedom, Jesus Christ willed
only onc Church, since it rests on faith in him and represents him,
Christ and his work, always faithfully."[Chaillet 1939,19. quoting

Symbolik, 36, 338-9]

The conclusion to be drawn from the above is that there is in Moehler's
ecclesiology, a movement from a purely pneumatic approach to one which
gives due weight also 10 the institutional or structural aspect of the Church, A
more recent approach to the work of the German thinker is provided by Philip
Rosato who concludes that_' Moehler dircets us away from extremes towards
balance, in ecclesiology.fRosaio 1968.] Heribert Muhlen’s work in
ecclesiology seeks, in part, to counter what he sees as the result of the work of
the later Moehler, the development of the view of thc Church as a
continuation of the Incarnation. [Muhlen, 1969]

1d, Moehler's Influence on Congar.

Congar said to Jean Puyo in 1975 that the work of Moehler. like so many
other things, had been revealed to him by Father Chenu, and that in Moehler
he had found a much needed resource and was inspired to do for the twentieth
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century what Moehler had done for the nineteenth. [Puyo 1975, 48.]

Writing in 1970 he says that Moehler restored the Church to theglogy, for she
ceased to be regarded as simply an authority regulating belief and became a
community whose principle was the Holy Spirit .We can assume that Moehler
played a part in Congar's increasingly pneumatological understanding of the
Church. Congar's ecclesiology shows a movement from emphasis on the
institutional element of the Church to a fuller incorporation of the life and
work of the Spirit in it and commentators detect the influence of Moehler in
this.[MacDonald 1984, 28.] It is relevant to his vision of the Church as a
communion and to his understanding of what it means to live in the Church.
His influence can perhaps also be seen in Congar's interest in and desire for
unity in the church, evident in his concern for ecumenism, for these were
Moehler's pre-occupations also.

It should be said that even in his early work Congar was interested in the
concept of 'life' in his understanding of Church. MacDonald notes that
Moehler's influence can be scen in Congar's essay on ' The life of the Church
and awareness of its Catholicity' which first appeared in French in Esquisses
du Mystere de L‘église in 1941. Here he is arguing that it is as she becomes
universal, in this very process, that the Church becomes aware of her
catholicity: i.c. events in the life of the Church bring about her understanding
of herself.

The institution is something definite, it has its own interior law, like
any living thing and the whole course of its development is animated
by the Holy Spirit. But, precisely because it is an institulion and not
just a dogma, more can be learned about it by watching it live than by
studying its formula.[Congar (1941) 1960, 146.]

In Congar's later work the whole Church comes to be understood by him not
simply as animated by the Spirit of Christ, but as co-instituted by the Spirit. In
his ecclesiology of communion the living dimension is intcgrated with the
institutional. In other words, in ecclesiology as in other areas of theology the
Word and the Spirit are to be understood as working together.

MacDonald sees the thought of Mochler also in Congar's attention 1o the
development of a Christian anthropology which stems from an appreciation of
the mystical body from within, in the manner in which it is realised by the
Christian person living in the communion of Christians.[MacDonald 1984 ,29]
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le. Orthodox. Theology.

According to J.P. Jossua, Congar " loves Orthodoxy very much and
understands its attractions." {Jossua 1968, 77.] Congar himself tells how he
came in contact with the thinking of the Orthodox Church through lectures on
Khomiakov and the Slavophile movement at the Institut Catholique, his
comiact with the Russian emigres in Paris and his involvement with the
ccumenical movement. [Congar 1964 , pp.xvi f.] Jossua tells us that Congar
has derived from Orthodoxy a sense of the cosmic aspect of the Paschal
message while being aware that there is in Orthodoxy a tendency to relative
idealism coupled with a devatuation of things here below. [Jossua 1968,77.]
This is one of the aspects of Orthodoxy which Congar criticises. The
Slavophile mavement lacks social awareness and pays too little attention to
the Church in the world. While there is a stress on the cosmic dimension there
is relatively little development, for instance, of means of holiness in the world.
[Congar 1964, 282.]

He found, however, in the Orthodox tradition the importance of the sense of
community, of a communion in love in which each one is active, " the most
profound aspect of the idea of sobornost." [Jossua 1968,77.]

Congar discusses this concept of 'sobornost' in the sixth chapter of Jalons pour
une théologie du laicat but the English translator omits . Although he is
somewhat critical of the concept as being too vague, he judges that it contains
a great deal of ecclesiological truth in spite of the fact that some Orthodox
writers have corrupted it and added polemical nuances. The basic idea
necessary for understanding the concept is one of unity - the unity of the
human race, unity in Christ, the unity of the Church. Congar picks up from
Soloviev the idea of uniplurality or unitotality, the unity of the whole in which
the individual is, however, free. [Osner 1980,311] ¥t is based on the belief that
men and women exist as human persons only in a community, the ecclesial
context being the community of faith and love. An ecclesiology of sobornost
relies first on the unity of the body and only within that do the hierarchical
powers, given to the Church, have validity. [Congar 1953,311.] There is no
doubt that such an undefstanding is integral to his pneumatological
understanding of the Church as a communion. .
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2. Congar's Approach to theology.

Having considered the influences on Congar it is now necessary to consider
further how he carries out his theological work, the premises of his thought.
Relevant here is his understanding of revelation and of the human being to
whom that revelation is made. His starting point is certainly thal all begins
with God, but man or woman is actively involved also. Not only can he or she
make certain true statements about God and reality by the use of the faculties
which God has given them, but each individual is so structured as to be open
to receiving what God communicates of His own knowledge of Himself and
His will, for the God of whom we speak is a God who communicates with His
people. This He does by words and signs which propose to us the eternal
decrees of His will, His plan for our salvation.[Congar 1962a,5; Congar 1968,
204].

Theology, then, develops from a rootedness in faith, but God respects the
structure of the beings He has created; He respects their rationality and so one
of the ways thc communication with them takes place is by the presentation of
knowledge, though His communication is not restricted to knowledge alone.
[Congar 1966, 237-8].

Congar's theology has a practical slant. He is concerned with problems such as
ending the divisions between Churches and how to make the Gospel message
credible to modern man. [Congar, 1935, 214-241] Above all, however, Yves
Congar regards himself as one primarily concerned with truth; "I have devoted
my life to the truth; I often think it is really the woman in my life." [Lauret,
1988, 71.] The way we come to know what is truth is not without problems;
given his training Congar's approach to truth could be expected to be, and is,
broadly in line with the teaching of St. Thomas. Truth is, however, in
Congar’s view, always conditioned by history, so he can say " I hold to the
truth, but the real, ie. fruth with historicity, with its concrete state in
becoming, is something else ." {Lauret 1988,71]

This concern for the real could be said to be the foundation of his theological
method. From St. Thomas Aquinas he absorbed a concern for truth and an
openness to it, but he also loves history and often uses historical enquiry as a
way into theological discussion - in Tradition and Traditions for example.
Indeed this method of historical appreciation is characteristic of many of
Congar's works. Convinced of the objective truths of revelation and of the
importance of their historical conditioning he approaches truth from both
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angles and his whole theological approach is marked by this.
2a The Thomist Approach

(For the following analysis I have relied on the work by W.Henn, .The
Hierarchy of Truihs according to Yves Congar . 1987)

Thomas defined truth as the conformity of the intellect and the thing (S.T
I.q.16,al.} with the corollary that truth is primarily in the intellect and only in
a derivative sense in the thing. [ ibid.] In this theory of knowledge, the
known, the ‘thing' is something outside the knower which presents itself to a
receptive faculty in him. This, the fact that truth is primarily in the intellect,
brings us to a consideration of how this comes to be in the working of the
intellect. Aquinas believed that, while human knowing and awareness of self
pre-supposes sense perception, it is in the act of knowing that the mind
becomes aware of its ability to know truth. When speaking of truth we usually
do so in connection with propositions, they are what is true; truth, therefore is
to be found in the judgement. [Copleston +,19535,47.] While there are two basic
operations at work in the human intellect, the simple apprehension of essences
of material things and the operation of judgement, the fruth is properly
speaking attained by the latter in its acts of composing and dividing. This
basic "realist" approach to truth in which the intellect genuinely knows reality
by means of the judgement, is commaon to all Thomists, and the truth which is
thus apprchended is, according 1o Thomas, one, eternal and immutable from
God's point of view, while from ours it is many, temporal and mutable. This
raises the problem of the relationship between the eternal truth and the
imperfect ways in which it is grasped by human beings in faith at any given
time, There is a truthful absolute reality of salvation which must be
distinguished from the relativity of its expression.

Despite this core understanding Henn argues that Thomists go on 1o differ in
their understanding of how the intellect in judging actually operates, for there
are different aspects or "moments" which have to be considered as one
answers the question which asks how the mind's conformity to the object,
what tfruth is, is brought about. Is experience the most important thing, the
input from the senses, or does the concept take pride of place, or the
judgement itself, or are we dealing with an organic whole?

Congar's position begins from the premise that what is certain is that one can




know. With Gardeil, whose book La Donnée Révélé et Ia Theologie has been
called, Congar says, " the most forceful and clarifying that has been written on
the conditions of religious knowledge, dogma and theology" Congar would
reject scepticism for he is confident in the ability of the human mind to know
the truth [Congar 1937,500.] This belief that truth can be known is a
characteristic found in Aquinas who, open-minded and desirous of seeing
things as they really are, is inclined " to accept every mode of verity"[Congar
1966, 229.] Congar is convinced also of the possibility of the existence of a
body of teaching with un objective content. {Congar 1967¢,97 ]

His approach to ecumenical dialogue in Divided Christendom with its call to
be loyal to one's own tradition and the understanding that truth has a power to
convince, underline these beliefs.[Congar 1939,263] His condemnation of
indifferentism, the view that all positions are equally valid, makes the same
point. Indeed Congar calls such an approach "the first step towards practical
atheism", [Congar 1967D, 45] Conviction that there is truth and that it can be
discovered excludes this position. Taken together these attitudes confirm that
Congar puts into action the epistemological rejection. of scepticism which he
learned from Thomas.

The Thomist view that the intellect achieves the truth when it is in conformity
with recality, that it is the contemplation of reality rather than the use of
concepts and words which promotes the knowledge of truth, is re-iterated in
Theology in the Council [Congar 1966d, 219] Similarly, in A History of
Theology in the context of a discussion of theological reasoning, he says that
the theologian,

refers constantly 1o a datum of realities received from withoul.... his
concepts are merely means of expression, and his reasonings are means
of distinction and verification. The datum and the realities exercise an
absolute critical function with regard to all conceptualising and all
reasoning. This dependence exacts from the theologian an attitude of
total submission and radical 'poverty of spirit.' It implies that in each
one of its forward steps , the ideological system which the theologian
consfructs must be critical and yet supple with reference o all the
elements of the datum, each one appreciated according to its respective
value....the factual references must be constant. For the least fact must
be respected and if a theory proves to be too narrow or too rigid to take
it into account the theory must be remoulded. [Congar 1968a,249-250]
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With regard to the doctrine thal there are two acts of the intellect,
conceptualisation and judgement, and that truth is in the latter, Congar accepts
that the first act of the intellect is abstraction. In i« article quoted below he
says that given that one agrees with Aristotle that there is an irreducible
distinction between intellectual knowledge and sensible knowledge and that
the world is so ordered that intellectual knowledge, which is universal and
abstract, comes from sensible knowledge, Congar sees that there will always
be a problem as to how the sensible, the given, transfers its content to the
intellectual knowledge. The primary objects of human knowledge are the
quiddities of things, the what, the nature of physical objects. This, says
Congar is St. Thomas's fundamental epistemological option. [Congar
1974a,343: of. Congar 1968a,203.]

The way in which Congar understands the nature of truth is found most
explicitly by way of his reactions to the interpretations of other thinkers. So,
for example, in his Tistoirc de la philosophic du Moyen Age  he comments

on M. Huffnagel's Intuition und Erkenntnis nach Thomas von Aquin saying
that the study is excellent. {Henn 1987,54:Congar 1932, 604 | Huffnagel
records Thomas's definition of truth as the mind's conformity to a thing and
the fact that the truth is achieved in the judgement; in the Summa_the
experience of truth is seen as being given only in the act of judgement itself.

Congar makes no comment on this assertion but from his general
commendation of Huffnagel's article we can conclude that be is in agreement
with the general consensus that truth is primarily predicated of the intellect
and only in a derivative way of the thing and comes from judgement rather
than from the apprehension of essences.

Congar's view of judgement can also be deduced from a discussion in
Concilium concerning the way in which the church, receives a truth. He says

Reception includes something more than what the Scholastics call
obedience. For the Scholastics it is the act by which a subordinate
submils his will and conduct to the legitimate precepts of a superior
out of respect for the latter's authority. Reception is not a mere
realisation of the relafion ‘secundum sub et supra'; it includes a degree
of consent and possibility of judgement in which the life of a body is
expressed which brings into play its own original spiritual
resources.[Congar 1972a, 45]
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'This seems to say that something is not to be accepted as truth simply because
it is promulgated by a superior but that the truth is accepied in the act by
which the intellect of the hearer pronounces a judgement of acceptance on i.
Again in a discussion of infallibility where he is contrasting his views on the
subject with those of Hans Kung he sees infallibility as the characteristic of
very carefully specified judgements. " It concerns judgements about points
bearing upon the truth of the religious relationship.”" [Congar 1970b,616 ] It is
the act of judgement which is properly called infallible as distinct from the

(LM

propositions which express that judgement. "infal'ible' qualifies secondarily a
proposition but primarily the spirit who professes the proposition in the act of
judgement in which he professes it." [ibid p.607]

If then truth is in the judgement, how does one come to know that the
judgement is valid. Henn points us in the direction of Congar's view by way of
a discussion of the understanding of Paul Wilpert and concludes that he finds
the basis for the validity of judgements in the analysis of the evidence which
renders them either doubtful or certain. [Henn 1987, 60.]

For Congar, then, truth is attainable, known to us in the same way anything is
known, from image, species, concepts and judgements, particularly in the
judgement in the use of which one analyses evidence in order to arrive at
either certainty or doubt. This basic position, therefore, could be used to
support the truth of Scriptural or doctrinal statements. Congar does not
consider and therefore does not refute, the modern past-Kantian critiques of
the meaningfulness of religious language or religious truth. 'I'e Thomist
approach to truth is not, however, the only one and Congar admits that his
ecumenical work and his study of history have led him to an appreciation of

other approaches. [Congar 1986, 6]
Zb. The Historical Approach.

The Thomistic approach emphasised the objectivity of truth and how it could
be possessed but there is another aspect from which the fopic can be viewed,
that of subjectivity and historical development. Congar's general atfitude is
one that could be termed authentically 'catholic' in that his preference is
always for the inclusive rather than the 'cither...or' approach, and he is happy
to add this other dimension, in which the influence of Father Chenu's
cmphasis on history and the historical mcthod can be detected.
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Caongar deplored an atiitude which sought to view and judge all things from a
Roman Catholic point of view. Such an attitude focused on the objective and
rational aspect of Catholic faith, on the authority of the magisterium and on a
mistrust of human experience and goodness. [Congar 1950, 644- 66.]

He objects to such an approach because it gives no place to the role of history
or to that of subjectivity in human knowledge of the truth for he places great
importance on the historical aspect of Christianity saying

We need to note the historicity of every human conception and word.
This applies even to the dogmas of the Councils, the very texts of the
Scriptures, This does not relativize the truth itself. What is true is
definitely true. It relativizes only our approach to the truth; we do in
fact approach the truth, we do not attain it in one go, we gain if,
[Congar 1981 a,70]

History is the acknowledgement that man lives in time, that he is involved in
events which follow one on the other. Before we came into being men lived
and after we have gone others will follow; but that is frue also of the plant
and animal kingdoms, so what is it that makes the history of man different? It
is the fact that man knows that he is part of a related unfolding, he can look
before and afier, he can see that his individual existence is not in isolation but
engages with the being and thought of others of his kind.

Man is not only situated in time and affected by temporality: he has a
history. Each human being, and humanity as a whole, has a history
and neither the angels above us, nor the animals below us in the scale
of creation sharc this feature with us. For, to have a history, it is
necessary 10 be in time and, at the same time to go beyond it, to rise
above it. Because man transcends time, what he does in time is not
only able to survive it (this is cnsured in animal generation already, in
the work of the species) but is recapitulated and permits a certain
progress. Better still: all communicable acquisitions can be integrated
into the fulfilment of a meaningful destiny. There is a distinctively
human story, men have as such a design; this is not true of dogs and
apes. History requires a dynamic and autofinalized unity of what is
accomplished in time successively, not a mere succession-repetition of
it.[ Congar 1966, 256-257]
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In the Christian context what gives this unity to the lives of men and enables
one 1o speak of the history of the People of God is the belief that God created
His people for Himself, made a covenant with them and brought about their
final redemption in the life, death and Resurrection of His Son. Christianity
could be said to be the transmission of a supra-historical message in historical
form. Congar therefore discusses theology in the context of the historical
revelation of the design or plan of God. This concept, of revelation presented
not as a list of propositions but as the story of what God has done for the good
of men and women, is one which he sees as being a fruit of the renewal of the
study of the sources. [Congar 1968a,12] God's work of grace and salvation is
seen as taking place, not in some timeless ideal spiritual realm, but in time,
indicating that time itself is of value, [Congar (1950)1968, 125.] He uses the
analogy of the growth of a plant from sced to explain what he means. As the
seed contains all that will emerge as the plant grows, so in human history, as
given ideas and events are reflected upon, the passage of time brings a
ripening which results in both new problems and new solutions as each age
goes beyond what it has to new values and new forms. Similarly the divine
plan begins with a seed which contains, in embryo, all that will ever come
from it, and proceeds in stages to its consummation. [Congar {1950)1968,
Ch.2.]

The danger with this analogy is that it could be seen as suggesting that both
human history and the economy of salvation proceed automatically, of
necessity, with consequences for our understanding of human freedom. It is
clear, however, that this is not his intention; human history is not determined
but is the place where the human being's creative liberty is at work. What
develops is not simply a programmed development of the potential in what
has gone before. [Congar, (1950)1968,125, n.1.]

Similarly with the work of God; the given is there in germ but the fullness to
which it is ordered is neither totally visible nor totally determined,it develops
in stages, through promise and fuifilment of promise, through an interactive
relationship of Grod with His people which takes the form of call and response.
[Congar (1950) 1968, 127.] This introduction of a constructive role assigned
to individuals removes the suggestion of determinism contained in the use of
the analogy from nature. He stresses that all ability to co-operate with grace
and divine initiatives comes from God, but il is the individual who makes the
co-operative effort (itself . only possible by the grace of God) as time brings
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about the development from seed to fruit, from promise to reality.[ibid,129.]
The final 'stage' is eschatological. Between lhe seventeenth and twentieth
centuries, according to Congar, much of the eschaiological perspective had
been lost as understanding of it had narrowed to an individualistic, other-
worldly concentration on the 'last things' - death, judgement, hell and heaven.
A re-discovery of the importance of the 'end-times’ came about, rooted in the
emergence of the viewpoint of historical development taken up in the work of
Moehler and the Tubingen school, and nourished with the return to the
Biblical sources. Eschatology became what it was in Scripture, the meaning of
the movement of history, operating in the present order but to be understood
as the goal of that order's movement. [Congar (1957 & 65) 1985, 462] It is,
however, only when the final chapter has been opened that the fullness of the
meaning of the historical process will be disclosed. So any statements we
make about truth are, in a sense, provisional, allowing therefore, for the
possibility of diversity in perception and expression.[Congar1984,169,170]
Congar believed that the re-discovery of the sense of history and of
eschatology allowed the ecumenical progress of the Second Vatican Council.
[Congar 1984a,101-102]

This expression of the way God discloses Himself, in an economy of
salvation, fits in with Congar's historical understanding of truth as something
which comes about by first the gathering and then the integration of the
fragments which lie scattered throughout the iradition and history of
Christianity. {[Congar 1967 a, 428429.] "Truth is synthesis and
fullness."[Congar,1967b,73.]1t also accords with his belief that biblical truih is
something which develops in human history under the guidance of the Holy
Spirit.[Congar 1970b,609]

The notion, included in that of the design of God, that it is furthered by an
interactive relationship with human beings, brings into the picture the
viewpoint of the subject. Charles MacDonald states however, that Congar
underestimates the role of human freedom in the evolution of the divine

economy.

Man has at most a negative influence on the evolution of the plan...the
lack of a positive stress on human freedom has the effect of
diminishing the importance of human history. One searches in vain
through the work on Reform to find a clear statement that human
history is itself a part of the Plan of God. [MacDonald 1982, 68.]
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Yet Congar recognises the importance of the subjective viewpoint as can be
deduced from his siress on the importance of conscience, and from his
acceptance of the fact that certain paternalistic uses of authority do not do
justice to the initiative and intelligence of the individual.[Congar 1984a,187 &
308.] He also states that as far as Revelation is concerned, what is 'given' is
made known not only in the history of the world but by it.[Congar 1967¢,72]
This suggests a realisation that the events of history, which are the events of
human beings, have a positive part in and a relationship to, the unfolding and
understanding of the plan of God.

From the point of view of one interested in a theology of the Holy Spirit the
approach to theology through history is an important consideration. In so
many ways it is through His Spirit that God is said to work in history, in
creation, in prophecy, in the hearts of humanity, even in the cosmos, and
finally in His Son and the salvation of all. This is a constant thread woven into
revelation and indeed into the experience of His people. It is from such a
perspective, it is suggested, that Congar is led to incorporate a
pneumatological element in his theological understanding. It will be argued
that if one can deduce from what he has written that for Congar the Spirit is
involved in the way one comes to belief, that the Spirit, who is the Spirit of
Christ is involved in the very being of Christ, that he co-institutes the
Church, keeps her living in the truth and is the very principle of her life one
would be justified is according his theology the designation 'pneumatological’.

2¢. The Pastoral Approach.

Congar's approach as so far described lies within his basic orientation, to
theology as an exploration of the way God works with His people to bring
them home. Though trained in Thomistic philosophy and theology and a
historian by inclination, Congar is essentially a pastoral theologian. This
marks his understanding of the lunguage of revelation and of faith. He
understands there to exist a design of God, executed in time, completed in
eternity, the object of which is to bring all men and women " into fellowship
with His divine life" [Congar 1985a, 59] The first step in the accomplishment
of this is that God should reveal Himself and His plan

Congar’s Thomistic education affects his view of people in relation to God and
of how they acquire their knowledge of Him. For St. Thomas theology is a
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synthesis of the convictions of faith and reason, and this Congar follows. His
own. version of 'proof' in fundamental theology- in the sense of providing the
context in which one can speak of the God whose existence the act of faith
accepts- is that there is within the human being an absolute love for the good,
which cannot be denied if one is not to suppress a constitutive part of onc's
very self; it is to the soul in need of orientation towards this good, which is its
ultimate end, that God reveals Himself for acceptance in faith.[Congar
1935,217] Faith comes into being when one realises that the Christian God
fulfils the criteria for being that absolute good which one desires. The normal
demands of human reason safeguard the credibility of the movement from
general disposition towards the good to the embracing of the Christian faith as
the goal to which the general disposition points.[ibid]

Congar's vision ig 2 very Catholic one of the human person, in all creation
alone capable of knowing and making affirmations about the world and all
that it contains, and even, at the very limit of his or her intellectual powers,
powers which exist only because they are given by God, capable of making
certain truth statements about the Supreme Cause of all that exists. [Congar
1962a,5] The human being can go no further than this, so, that more might be
known of His Being and His plan, God must intervene to communicate with
His creatures. Therefore "God unveils Himself to us and speaks to us of
Himself." [Congar 1968a,204]

Revelation is disclosure, If God is to communicatle with His creatures there
must be a kind of descent into the Hmits of time and human expression, for
since human beings cannot of themselves go to Him, He must come to
humanity. This He does by created signs and expressions, the words and acts
of the prophets, the apostles and above all of Christ, brought to the believer in
Holy Seripture and in the Tradition of the Church, in her dogmas and in their
explanation by the Fathers and theologians. Thus in Scripture man leamns
about reality from God's point of view, and theology reproduces "God's
science, that is to say the order according to which God in His wisdom links
alf things together...and finally brings all things to Himself" [Congar 1968a,
95] Revelation is forever linked to its purpose, the salvation of humanity.
This understanding marks all of Congar's theology.
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CHAPTER TWO.

AN OUTLINE OF THE ISSUES,

1.Christology.

2.Theological anthropology.

3.Ecclesiology.




CHAPTER TWO.
AN OUTLINE OF THE ISSUES,

The Christian faith is essentially concerned with the relationship of God with
men and women, with how His acts affect their existence and bring about
their redemption. Christians believe that God acts according to a plan of
salvation worked out in human history and that in executing it He brings
about a relationship with them: ie. it is in human history that God freely
establishes personal relationships and freely reveals Himself. His plan
culminates in the salvific life, death and resurrection of Jesus Christ, the
personal revelation of God. This being so, the study of theology is "
Christological groad methodum, (as to the method) and theocentric groad
subjectum( as to the subject). [Congar 1968, 221: Schillebeeckx 1967,138]
That is, it is from Christ that the final revelation of God and His plan come.
Christ points always to the Father. So the way Christ and his relationship with
God is understood, is of vital importance since it determines the way the
TFather is seen and understood in relation to humanity.

1. Christology.

It is fundamental to Congar's approach that though Christology may be the
study of the 'who' of Jesus of Nazareth, it also involves an understanding of
what he did. Christians are Christians because they believe that the lifc of
Jesus of Nazareth had a significance and a function different from that of the
lives of other men. Christology matters because who Christ is cannot be
separated from what Christ does, and what Christ does touches the destiny of
all humanity. This is central to the thought of Yves Congar, "The incarnation
has an aim, and that aim is Easter and eschatological fulfilment:'[Congar 1983,
1I0,165.) This concern, to relate the doctrine of Christ to the destiny of human
beings, is the motive force behind Congar's 'pleroma’ Christology of which
more will be said later.

Also central to Congar's theology is a conviction of the Trinitarian nature of
salvation. God is by nature Three, and to fail to give due weight to any one
member of the Trinity is inevitably fo distort one's vision of God. A
comprehensive theology, and this includes Christology, must begin with a
correct doctrine of God and must incorporate all that is known of Him. The

35




member of the Trinity who is most often forgotten is the Holy Spirit. A
theology which neglects the rote of the Holy Spirit and which fails to meditate
upon the part which the third member of the Trinity plays in all aspects of the
dealings of God with men, is a defective theology. ‘

The relationship of pneumatology to Christology has been re- examined. and
discussed by several theologians in recent years.(Walter Kasper, Jesus the
Christ, Philip Rosato, Spirit Christology, Ambiguity and Promise, Piet
Schoonenberg, 'Spirit Christology and Logos Christology.) This new inferest
in the Holy Spirit in relation to Christology is part of the wider

pneumatological movement whichhas arisen in the Roman Catholic Church
since the Second Vatican Council. This in itself may be in part a re-action to
the criticism by the Eastern Churches that the Roman Catholic Church, indeed
the whole Western tradition, is toc Christoceniric, a criticism which has been
acknowledged as the Western and Eastern churches have become more open
towards one another, Congar mentions remarks in this vein made by observers
at the Second Vatican Council and it is to be expected that he, as an
ecumenist, should take note. An assessment of his success in relation to this
will be made in the final chapter of the thesis.

Yves Congar has devoted the later part of his life to work on the Holy Spirit,
including the role of the Spirit in Christology, and in this chapter Congar's
preliminary Christological insights will be discussed as a preparation for the
consideration of his treatment of the Spirit in refation to Jesus Christ. The
people to whom the revelation of God in Christ is made must also be
considered in relation to the God who is Trinity.

Congar does not give a full rendition of his Christological understanding. His
book Jesus Christ is not the presentation of a thought out Christology but a
series of meditations. His baseline however, is the classic Christology of the
Catholic Church as set out by Aquinas. The growth of his historical approach,
however, means that he becomes less happy with this traditional presentation.
It will be argued that the addition of a pneumatological element can be
interpreted as a way of giving Congar's Christological ‘theory' increased
explanatory power , making it more comprehensive and coherent in that it
incorporates more of the data, and ensures that this area of theology is seen to
be consistent with other doctrines, that of the Trinity for example.

Congar as has been said, has set out his understanding of the design of God as
a planned endeavour, executed in time, completed in eternity, the object of
which is to bring all men and women into fellowship with His divine life. In
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that great panorama which stretches from creation to the eschaton there is one
focal point - Jesus Christ . He is " the sole means for the realisation of God's
purpose of fellowship." [Congar (1957 & 65) 1985, 60.] Before Christ God
had not left His people alone, He had communicated with them, he had spoken
to them, he had called them, he had chosen them. However in Jesus of
Nazareth God finally and totally reveals Himself. The God who till then had
only spoken, is now seen. The Eternal Word lives among men and women and
is himself the revelation of which others had only spoken.[Congar 1966,
Ch.1.] In fact he is not only the revelation of God (o men, but as Rahner says,
the self- communication of God; i.e. though the prophets snoke about God , in
Jesus Christ * it is God Himself who speaks of Himself." [Congar 1966, 16.]
This understanding of Jesus as the revelation of God - not only in what he said
but in what he did - {ibid p.17.] is not used by Congar as the beginning of a
Christology 'from below', still less as a way into a kind of Jesus-cult' deplored
by Barth, indeed he does not spend much fime on a consideration of the
historical Jesus, but it prompts the thought that the actual historical, human
life of Jesus, the way God chose 1o reveal Himself, must be important, If it
was simply the teaching of Jesus, however sublime, which was important, we
could not say that here was something of a radically different order from all
that had gone before. Jesus however, claimed that God made an offer of
sulvation to humanity, an offer which was confained in and irreversibly linked
to, his own life, death and ultimate resurrection whereby God confirmed His
offer in power, In the Christ event, Christians believe, something really
happened, something which decisively affected humanity's relationship with
God, and it happened through the life and death of a historical individual.
How can this once and for all event have universal significance? This is one of
the questions which has to be answered. Christ was both God and man, What
does this mean? Since God chose to save in this way the humanity of Christ
must have some purpose. Christ's humanity because it is conjoined to his
divinity, becomes the channel, the secondary cause united to the primary
cause, of our divinization.[Congar 1985,60] The relation of the humanity to
the divinity in Christ i8 one of the puzzles Congar feels is not solved in
traditional Christology.

Restoring the original order when it was undermined by sin, the Incamate
Word, Jesus Christ, permitted creation to achieve the purpose God had willed
for it, Salvation is understood by Congar &s a unity, yet there seems 10 be an
internal differentiation in this single event. Why is it that humanity still
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struggles, suffers, is sinful, in short still seems (o need salvation, in spite of the
proclamation thut the fullness of the goodness of God has already been given

to the world in Jesus Christ. Congar poinis out that God's communication of

Himself, as Father Son and Holy Spirit, will not be complete until the
eschaton. In the economy the self-communication of God in Christ takes place
in conditions of kenosis, {Congar 1983, I1L,15.] '

Christology is the attempt to interpret the redemptive significance of Jesus in
all its dimensions and for Congar any explanation must remember the purpose
of the event and must accord it full historical attention, including giving to the
humanity of Jesus its constitutive place.Throughout Christian history there
have been many attempts at such interpretation of the redemptive significance
of Jesus of Nazareth, including those in the New Testament itself though it
speaks primarily in functional language.

1.a. The Ontological approach.

The carliest philosophical understanding of how the one Jesus could have
redemptive significance was in terms of being. The first Christological
coniroversies centred on the status of Jesus, who he was, for it was in these
terms that his redemptive function was understood.

The relationship of Jesus of Nazareth to God is finally expressed in classical
Christology, very close to that of the gospel of Johu, in terms of the descent of
the Logos. The pre-existent Word of God , by virtue of a hypostatic union
with Jesus of Nazareth, became the Christ who suffered and died on Calvary
and who rose from the dead, thereby bringing about a new creation -
1Pet.1,22- 25, In such a Christology the focal point is the Incarnation; what is
important is the descent of the Word and the union of the divine with (a)
human nature. Thereby all is accomplished.

The advantage of the Logos model for Christology is clear. It makes perfectly
plain who Jesus is. It safeguards his uniqueness. There is mo danger of
thinking of Jesus simply as a charismatic figure who was in an especially close
relationship with God. This was the Christology with which Congar grew up
and which he found very attractive, However, as he, among others points out,
it also has its dangers. Walter Kasper indicates that
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Mediaeval scholasticism separated the doctrine of the person of Jesus
Christ, his divinity and his humanity, and the unity of both, from the
doctrine of the works and offices of Christ. Christology became an
isolated and abstract teaching on the divine-human constitution of
Christ. The question was incessantly posed of the being-in-itself, the
virtual being of the true divinity and humanity of Christ; it became
increasingly less evident to men what all this meant for them and their
life. [Kasper 1976,p.22}

Congar also, holds that too great a focus on the person of Jesus can lead to a
neglect of his work and this, after all, is the point of the Incarnation. It is to be
understood as part of God's design for us as it involves man's ascent to God as
well as God's descent to man.{[Congar 1966,Ch.1.] To counter this danger it is
necessary to incorporate the Soteriological Approach,

{.b.The Soteriological Approach

Christianity teaches that this particular individual, Jesus of Nazareth, reveals
how the plan of God will be accomplished. He is in a untque relationship with
the Father himself, and brings about the relationship of all men with God. By
his salvific acts Christ affected our relationship with God; because he died and
rose again and sat on the right hand of the Father we are enabled to do
likewise. i.e. he is deemed to provide the uitimate answers {0 the perennzal
human questions about existence, its purpose and meaning. The study of
Christology is the study of how this historical person and event can have
universal redemptive significance. Of crucial importance is the fact that Jesus
not only reveals God but also the way to be one with ITim, " the means and
joy of this communion " [Congar 1966, 16.] and it is one of the dangers of
using the Logos Christology exclusively that this might be forgotten. This
was nol the case in the early Church where, although the necessity of
establishing formally that Jesus Christ was both God and man led to
discussion in ontological terms, the reality of men's salvation was of such
paramount importance that all the Christological developments had this as
their basis. It came 10 be the case when, as Kasper has pointed out above,
some strands of mediaeval theology so separated the doctrine of the Person of
Christ from that of his Work that all attention focused on the very being of
Christ at the expense of the aspect of his being-for-us. Congar would exempt
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Aquinas from this charge for he did more than simply define the ontological
nature of Christ, "He was conscious of Christ's finality as the redeemer and the
mediator of salvation propter nos et propter nostram salutem, for us and for
our salvation." [Congar 1986, p.85] '

The main features of Congar's Christology as set out in Volume III of I
Believe in the Holy Spirit, and in The Word and the Spirit, are an integration
of the soteriological with the ontological approach to Christology, and a re-
assertion of the importance of a proper view of the humanity of Christ, but he
has been concerned with these in earlier works also. In an attempt to connect
the lives of men and women with the Christ and to make sense of their
historical reality and to explain the fact that the Christ event did not
immediately bring into being the eschatological kingdom he develops a
'pleroma’ Christology .

L.c.Christ as Alpha and Omega.

Charles MacDonald says that it is a fundamecntal insight of Congar's
Christology that there are two 'moments' in the mystery of Christ - the paschal
stage and the parousia stage.[Mac Donald 1982, 75.] This means that there are
two ways in which Christ acts for us. In his suffering and death he acted for
us, we are redeemed in him. In the time of the eschaton we will be redeemed
to him, united with him, sharing plenitude with him. Jesus Christ is both

principle of salvation and goal of salvation.

Christ is the Alpha and thc Omega of the whole relationship of man
with God...He is Alpha only through all his acta and passa in carne for
us whilst he is Omega with us ...IHe is Alpha as principle and root... he
will be Omega as effect and fruit , in a state of fullness, of opening
out, of unfolding all the powers of the Shoot. [Congar (1957 & 65)
1985,1631 '

There is only one mystery of Christ but there are two different stages with
relation to us. The Christ who is Alpha, alone does everything for us and we
can only accept (Col.2,9 - in him the whole fullness of deity dwells bodily -
Eph.3,19 - you may be filled with all the fullness of God ) whereas when
there comes the stage where Christ is Omega " we also are his fullness,
because he wills to 'complete himself 'in us and to take his full stature from
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and through us. Eph.1,23; 4,12-13." [Congar (1957 & 65) 1985,163]

The two ' moments' are, however, linked. They are linked by the time
between. This is the time of the Church and the bond which makes the link
"Inwardly ....Js his Spirit; outwardly it is the sacraments and the apostolic
body that ministers them." [Congar (1957 65) 1985,164.] As has been said
earlier, Congar believes that this is the time when people have a part to Iilay
in the working out of the drama of salvation. They must work with Christ in
history so that they might enjoy the time of bliss with him hereafter.

It is necessary that by our co-operation, our acting, one might say by
what we bring as free persons, all that he [Christ] has done for us and
communicates to us, be also done by us in such a way that at the same
time we receive all from his plenitude and he is fulfilled in us.
[Congar1963a,251]

The approach put forward here suggests that man can contribute something to
the fullness of Christ and so raises questions about the meaning of *pleroma
Christi' and about how the Church or the individual can contribute to it.
Congar indicates that the actions of the 'Church militant' affect Christ and the
whole ' Church triumphant'. He bases this on the fact that Christ prayed and
therefore hoped, and without he says, wanting to go into what this meant,

Congar believes in

the concrete reality of a real hope in Jesus, not only of what He
expected from God during the days of His passible flesh but also of
what He expected from Him for His Body which is the Church and for
the salvation of the world [Congar 1966b,96-97]

Christ, Congar believes, prayed for the fulfilment of God's plan and this
prayer will only be answered at the end of time. Since Christ himself has
hopes in relation to the working out of God's plan, that working out must be
important. Since it is the object of hope there is still something left to be
accomplished. .

Charles MacDonald believes that " the notions of plenitude, of the Church
adding to the plenitude of Christ, of Christ being the principle of the whole
process of movement towards plenitude, and the theme of the incompleteness
of Christ's pleroma are pillars on which Congar's views of history and
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eschatology rest." [MacDonald 1982, 77.]

The dynamic aspect of Congar's Christology which has in mind the movement
of all history, in accordance with the plan of God, towards a final
consummation is in line with the approach of the Epistle to the Ephesians.
His view that the Church, with its members, does something in this process
which in some way can be said to be " the fullness of Christ," is more
controversial.

On grammatical grounds 'pleroma’ in Ephesians 1,23 may be understood as
the fullness or completion of Christ.[Yates 1971-72,147] It can readily be
understood that the acceptance of this interpretation is an instance of Congar's
desire to assign to the historical condition, and to his ecclesiology, an
importance and a Christological foundation. In a sense they "complete”
Christ. The theological difficulty is that this implies that Christ is in some way
deficient, Aquinas (because of his understanding of the total infinity in all
perfections of the Word made flesh) denies that there is hope in Christ in the
sense in which Congar is using it, (S.T.I1la,q7,a.4.)

Yates mentions a solution by use of the notion of corporate personality, Christ
is the inclusive personality into which Christians are incorporated by
faith.{ Yates 1971-2,150] Ignace de la Polterie on the other hand, understands
the fullness 1o reside in the glorified Christ with his Church receiving it from
her Head, [de la Potierie, 1977,524]

Congar assigns to the historical process a constifutive character. It is
suggested that his understanding is that since the freedom to accept or refuse
God’s offer of salvation must be real if men and women are to be morc than
puppets, there is a sense in which the future is filuid and is made by the
Christ/auman being relationship. So it is only when the end cof time has come
that Christ can know and can take the completed entity and present it (o the
Father. Congar does not' consider philosophical problems such as, for
example, the relation of God's foreknowledge to human freedom.

This understanding of the Christ event connects with Congar's view of man in
relation to God and with the pneumatological slant in hig work, The Spirit is
always associated with the action of God in His creation. A view of Christ and
of salvation in a dynamic relationship with humanity and its history would
have to be pneumatological.
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1.d. The Humanity of Christ.

Congar’s insistence on the importance of the humanity of Christ can be seen
in the criticism which he directed at the Christology of Luther. Far from
failing to recognise the importance of the soteriological approach, he says,
Luther goes so far in the direction of Christ-for-us that he may be said to
reduce Christology to Soteriology.

Luther believes that it is not in contemplation of Christ as God and Man, that
is of the being of Christ, that we come to know him. We do this by
contemplation of what he does for us. Christ is the God of our salvation, the
God known only in His saving acts. So, says Congar, although Luther appears
to be faithful to the Councils - Jesus true God and true man, one divine person
in whom two natures are unifed - the reality is somewhat different. Though
Luther affirms that there would be no salvation if Christ were not both God
and man, and says that the teaching on the Redemption pre-supposes the
teaching on the Incarnation, and so provides an orthodox framework, within
that framework he has put a new emphasis. 'The stress is pre-dominantly on
the good news of salvation. I.eaving aside all speculation on ontological
questions, he has seen, in the Incarnation, God for us. He perceives an active
God, known, and knowable, only in his salvific action. [Congar 1964,482.]
Congar believes that this turning away from speculative theology, from
contemplation of the being of the mystery of Christ, has certain definite
consequences.

Luther's Christology lacks a Trinitarian dimension, He pays no aitention to
consideration of the ontology of the Incarnate One. What is important is the
good news, not speculation about the one who brings it. Because of this " The
Word of God is not personalised cnough, it is not clcar enough that his eternal
Person, which is joined in time to a humanity, is that of the second Hypostasis
of the Holy Trinity." [Congar 1964, 483/484.]

It is the lack of a real understanding of the relationship between the human
nature and the divine person in Christ that leads Luther to see, in the
Incarnation, God abasing Himself into humanity, He finds it difficult, Congar
says, to give a causal role to Christ's humanity.

It is because he believes so strongly in the necessity of acknowledging the role
of Christ's humanity, the fact that he acted consciously and in freedom, that
Congar says that he does not regret his criticism of Luther despite the criticism
levelled at him by Pannenberg though he would now supplement it and correct
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it in certain respects, though he does not elaborate.[Congar 1983,111,166]
Congar insists that a full Christology must correctly understand and explain
the divine and the human in Christ, both equally and inter-relatedly necessary
for man's salvation. Although from the beginning the redemption of man was
recognised as being of the essence of the message, it was only gradually that
the explanation of that redemption was worked out. At Chalcedon the main
Christological questions were answered, but Congar, following Father P.
Smulders, belicves that "it was only the crisis caused by Monotheli tism and
the solution provided by the Councils held in the Lateranin 649 and at
Constantinople in 680-681 that threw a clearer light on the fact that, in the
truth of his human nature, Christ had been called to realise himself and his
misston as Messiah and Saviour by acting consciously and in freedom,"
[Congar 1983,I11,165]

If there is not a real recognition and acknowledgement of the intrinsic
importance of Christ's human life there remains the constant danger of falling
into monophysitism. In Christ, Our Lady and the Church he said that not
only does Catholic piety and preaching tend to separate the divine and human
natures in Christ, but theologians also make the same mistake. He put this
down to a failure to understand the metaphysical sense of 'person' as the
principle which gives to the individual his reality. Personhood is the principle
by which the individual exists in his own proper being, separate, unique,
unable 10 be confused with any other. It is that on which I take my stand, what
makes me, me. What happens is that

Those who use current language understand by personality deep-
rooted moral and psychological elemenis which characterise the
individual at the level of conscience and pattern of life. This meaning
in metaphysical usage belongs not to the person but to pature, and an
effort of some difficulty is entailed in passing beyond the current
meaning of personality and seeing it solely as the metaphysical
principle of existence attributed to the whole subject whose being and
activity can be set down under the heading of nature. For lack of this
distinction Apollinarius, confusing the person or the hypostasis with
the complete nature, and being unwilling to recognise in Christ more
than one person, saw no other solution than to withdraw from his
humanity the final element of its completeness, namely the nous by
which it would be psychologically responsible. [Congar1957,47.]
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It must be remembered that person and nature are of different orders, Human
nature is perfect in Christ. It is perfect physically and spiritually. All activities
of the will and its freedom, the conscience, the inteliect, though they may be
spoken of in terms of psychological or moral personality, are in reality part of
the perfection of the human nature of Christ. However, this nature has
existence only by virtue of its union with the metaphysical principle of being
which is that of the Word.

The metaphvsical principle of created and incommunicable existence
which permits of saying 'T' so exclusively that it cannot be said except
of oneself, is, in Christ, supplied from the very beginning by the
Uncreated Principle of which the T' in this case is the Word. [Congar
1957,50]

In Christ human nature is taken up, assumed, hypostasized by God's free
decision. Jesus Christ is perfect man only as he subsists, as a person, in the
way in which God subsists as a person. The theological importance of holding
on to the doctrine of the complete manhood of Jesus in Christology is to give
that humanity a real role in redemption . ¥ Christ's manhood is only apparent
then our salvation is imperilled,

Paul Schilling asks whether Congar succeeds, as he certainly intends, in
preserving the importance of the humanity of Christ. If it is a member of the
Trinity who is the subject, who really bears the responsibility for the actions
of Jesus Christ, how does this not detract from the importance of the humanity
of Christ? Does it not make his humanity in some sense different from ours? If
the 'T' in Jesus which makes him different from all others is that of the Word, a
divine Person, is Jesus fully human? Does not full humanity demand human
individuality? [Schilling 1966, 202 ]

The doctrine that the humanity of Jesus subsists in the hypostasis of the Logos
always carries with it the danger of somewhat diminishing the humanity of
Christ. This accounts for the variation which holds that the Word assumed not
a complete human nature but a complete human being. It is possible to hold
this as long as one remembers that there is only one subject in Christ, the
Person of the Logos. There is the danger of understanding the humanity as
being only the locus ol the work of the divinity, something which is used by
God for a specific purpose. It is important for us that the humanity of Christ
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should be real and also that it should have been assumed for a purpose. A
seeming assumption, one which was merely the veil behind which God
operated, would undercut the whole idea of salvation by God made man - "
what is not assumed is not healed." '

Though the Word, in and through the humanity of Christ, performs divine
actions, Congar says that humanity is not an instrument in the same sense that
the violinist's bow is an instrument. It is more akin to the hand for it is "an
instrument united in its very being to the power working in him, {Congar
1957,51] Rather by using Christ's humanity in its fullness, including his
human understanding and liberty, God carries out, instrumentally, divine
actions such as forgiving sins and raising from the dead. The perspective here
is that of Ephesians, " God was in Christ reconciling all things to Himself."

It is suggested that what Congar has been quoted above as saying in Christ,
Qur Lady and the Church is not enough to make it clear that the human nature

of Christ has a real role in salvation. It will be considered whether Congar in
his later theology goes beyond this.

2.Theological Anthropology: The relationship between theology and
anthropology.

Anthropology, the science of humankind, presents the facts about men and
women and their world in a scientific way. Theological anthropology is the
study or the science of humankind from the viewpoint of theology. It is man
who believes and theologises. The faith and the theology of the individual is
grounded in his or her humanity, Although all theclogical reflection has for its
object God Himself, it is Congar's conviction that one cannot separate
discussion about God from consideration of man and woman, the ‘in-itself'
from the for-men'. [Congar 1983, III,165.] The Christian God is God for
humanity and so theology must enter into dialogue with anthropology,
exploring what it is that makes the human being different from the rest of
creation, what it means that he has aspirations and qualities that set him apart.
Congar's biographer, J.P. Jossua, suggests that his pre-occupation, as early, he
says, as 1932, with the necessity of integrating into Christian reflection the
modern pre-occupation with subject, foreshadowed his later assertions
concerning the impossibility of separating anthropology and theology. It is
Congar's view that " through man whom He creates, through the Man whom
he becomes, something of God is revealed. Everything is there in this union of
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anthropology and theology" [Jossua 1968,127

In conversation with Patrick Granfield, on being asked what he considered the
greatest challenge facing modern theology, Father Congar answered " The
most important work to-day is to show the unity between theology and
anthropology. They are always related." [Granfield 1967,249.] Congar is
thinking of the position of the many who wrongly believe that " one cannot
affirm man and his great role in the world without saying that God is dead.
This is false and we must show them why it is false." [ibid.p.250.] This is in
keeping with his welcome for an approach to theclogy which takes account of
the fact that the theologian should not do his work in isolation, ignoring the
reality that there is an unbelieving world out there, The Church and her
theologians have a duty of "proposing the faith successfully to the men of this
day and age...It is a question of establishing a new dimension of
reality...which, in keeping with the nature of Revelation, embraces God and
man and treats at length of the religious link between them. " [Congar 1968a,
13,14] The spiritual life of the Christian is based on the premise that God acts
in this world and is experienced in it - both the Old and the New Testaments
witness to this e.g. Gen. Ch.12, L.24,36- 49, Acts 9,3-6 - and that His acting
has as its purpose our eventual union with Him. It would seem that the
perennial pre-occupation of Christians ought to be how to be one with the God
who " is not ' the eternal celibate of the centuries', but love and goodness. (He)
places beings outside himself in order to bring them back to himself so that
they can participate in what he is in his sovereign existence." [ Congar 1983,
11, 67.]

It is of course not the case that Christians always put the search for God first
on their agenda. Perhaps it never was so for the majority , but especially to-
day when the climate of thought is one which encourages the view that man
controls his own destiny, is the architect of his own this-worldly salvation, the
serious believer feels somewhat isolated. When religious beliefs do not fit
easily with what has been learned from the findings of philosophy, of science,
of the behavioural sciences, one is tempted to abandon religion. There is a
tendency among the religious to lose confidence.

Congar , writing in 1967, spoke of the existence of a climate of opinion in
which there is dependence on personal conscience and the existential
experience of 'existence in the world', and of there being among many a
painful feeling of insecurity rooted in the situation in which they find
themselves. It is the appreciation of this that causes him to insist that it is
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necessary to show that theology and anthropology are inextricably linked, i.e.
that 'God-talk’ does have a relevance for modern men and women, Christians,

he says, "have presented a cultic religion without anthropology, without

history and without world. Atheism responds with the affirmation of man,
history and world without God." Congar concludes, therefore, that "one of the
most urgent tasks of theology to-day consists in giving us a fully acceptable
anthropology and providing a synthesis of this anthropology with
theology."[Congar 1967¢,37]

There can be no doubt that this is still a valid agenda. Much of the popular
criticism of the latest encyclical of Pope John Paul II, ‘Veritatis Splendor’
[1993] is based on the fact that it is seen as failing to take account of the
situation of the human person to-day. Congar. however, is not is favour of
jettisoning the traditional approach, of St. Thomas, for example. His thoughts

arc in essence traditional in that he has said that he is distressed to see young
clerics, and sometimes even seminary professors, trying to invent a new
synthesis from scratch, to meet the needs of modern man. His concern is o
study the tradition, understand it and follow the spirit of it, rather than either
to abandon it or to follow it slavishly., He does not condemn all new
approaches saying that he is entirely in agreement with the way in which
Rahner and Schillebeeckx study theology in the light of modern
anthropology.[Granfietd 1967,248]

3. Ecclesiology,

Though Christology and anthropology have been mentioned first, Yves
Congar is pethaps best known in connection with his ecclesiological work,
especially its ecumenical dimension. It has been said that "there is no one
Congarien ecclesiology".[Nichols 1989,52.] It is true that there are many
ecclesiological themes which are of interest to him. This stems partly from the
fact that, as a historian by inclination, he is well acquainted with the richness
of the {traditions, both biblical and theological, developed through the
centuries, and partly from his conviction that the way to the fullness of truth
comes from the integration of available viewpoints. [Congar, 1967a, 428-9.]
He quotes with approval Hans Urs Von Balthasar's view that * Truth is
symphonic." {Congar 1981a, 68] His early interest in ecumenical work is
connected with this attitude and led him to study and to try 1o explain o others
the aneness of the Church which in turn led him to study her very foundation.
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It also led 1o a consideration of the need for reform in the Church and in 1950

he published vraie et fausse ¥ forme dans l'f?,glisg. He was also interested in

the place of the lay person in the Church and believed that “in a wide context

of ecclesiological renewal the need for a theology of laity becomes more and
more evident".[ Congar,( 1957 & 65) 1985, xiii.}] His Jalons pour une
théologie du laicat published in 1953 was a step towards this. Tt was his
vision of the Church, and his openness to other traditions which brought him
into conflict with authority. He says that "from the beginning of 1947 to the
end of 1956 I knew nothing from that quarter (Rome) but a ceaseless series of
denunciations, warnings, restrictive or discriminating measures and
mistrustful interventions."[Congar 1964,xlvi] Those in authority did not
uppreciate his vision of the church. His ecclesiology of the people of God, for
example, put in question the juridical hierarchical vision of the Church which
had grown out of the Counter Reformation. This concept of the church as
People of God was not in fact an "inncvation" - Father Congar siresses that he
didn't intend a kind of democracy, but rather the active participation of all
Christians in the life of the Church - but one of the ecclesiological themes
which had been lost sight of during the period of hardening of ecclesiology in
the manuals. [Puyo 1975,102] His desire to "retum to the sources" also met
with opposition alihough, he says, he wanted "to restore the genuine value
of ecclesiclogy by viewing, as far as possible, the totality of Catholic doctrine
and by using the rich sources of tradition and applying it to the current
problems of the Church.” [ Granfield 1967,251-2 1. He was also suspected of a
00 easy irenecism. From the 1930’ all those who worked in the ecumenical
field were suspect.[ Congar 1964, xlvii } Yet it was because of Congar's real
love of the Church that he sought the restoration of her original unity in
Christ, To this end he set up the Unam Sanctam series the first volume of
which, Chrétiens désunis published in 1939, set out to propose a possible way

towards the unity of the various Christian dencminations, based on an attitude
which was " evangelical, fraternal and friendly" and which would involve the
Roman Catholic Church examining herself and reforming herself, because "
the most effective work for reunion... consists in living, in a more abundant
life." [Congar 1939,272.] He felt that the Church should rethink the way she
presented herself for he believed that it was often the appearance of the
Church which turned people away and contributed to unbelief because "what
our brethren take for Catholic doctrine is sometimes nothing but a caricature,
or else so superficial that it amounts to a distortion."[Congar 1939,268] He
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felt that he wanted to show the full richness of the Church by starting a series
which would present traditional ecclesiological themes which had been
forgotten or overlooked as the formal tracts on the Church developed. [
Granfield 1967 251-2.] )

His critics, however, according to James Comnnolly, felt that his conciliatory
approach went too far and that this, taken with his willingness to face up to the
deficiencies seen in the history of the Church, involved a danger of
diminishing the true value of Catholic teaching.lConnolly1961,111] Congar
certainly believed that reconciliation weould never be achieved while the
separated churches saw reunion as absorption entailing the total acceptance by
other Churches of all that Rome believed. They would have to feel able to
"retain their own spiritual treasures intact, enriched and transfigured in the
fullness of commmion."[Congar 1939,271}

Such an attitude, encouraging for the non-Catholic Christian in that it
acknowledges that he or she is part of the life of Christ, was feared by many
in the Roman Catholic Church and contributed to Congar's being silenced. It is
strange yet fitting that the very institution which sent him into exile was to ask
him only a few years later, to join the theological commission of the Second
Vatican Council and he was 10 see many of his views become those of the
Church. It must be said hovi{ever, that the Roman Catholic Church has not
been very speedy in welcomiilg those from the Anglican Church who wish to
come " with their spiritual treasures intact” in the wake of their own Church's
decision to ordain women to the priesthood.

Father Congar, in his writing on the Church, did not confine himself to any
one model. He was happy to take up the biblical images of Body of Christ and
People of God, to study the Church in her visible form as a society or as an
ecclesial communion in which the Spirit is at work, Aidan Nichols sees the
hand of Congar in the muitiplicity of images used in the Second Vatican
Council's Dogmatic Constitution on the Church.[Nichols 1989,55(

The aspect of Congar's ecclesiology with which the present study is concerned
in the pneumatclogical. This is the aspect which, concerning as it does, the
Church as a living and lived experience, was apt to be minimised by the
juridicalising tendency. Congar, even in his early writings, had a view of the
Church which went beyond that current in the Catholicism of his day. He
understood that to aftempt a too rigid conceptualisation was to lose the aspect
of mystery and to be left with an artificial construct rather than a living entity.
This insight was developed throughout his life and culminated in an



understanding of the Church which has been enriched by becoming more
preumatological. Although Congar was never without concern for the role of
the Holy Spirit it will be argued that a deepening of this aspect led 10 a richer
ecclesiological synthesis as he becomes more aware of the presence of the
Spirit in all areas of ecclesiology and of the possibility of interpreting all areas
in terms of the Spirit. This includes the existential implications of a Spirit-
orientated vision of the Church. With the pneumatological widening of
Congar's vision it will be argued that he is better able to integrate the
individual with the structure, the local Church with the universal, and 1o
present a living realily in which the Spirit is at work.
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CHAPTER THREE
THE THIRD PERSON OF THE TRINITY

There can be no doubt that it is difficult to grasp the nature of the Holy Spirit.

The Spirit is without a face and almost without 2 name. He is the wind
who is not scen but who makes things move. He is known by his effects.
[Congar 1983,111,144.]

Congar's approach to the doctrine of the Holy Spirit is traditional. He intends,
according to the general introducion to his three volume work, 1 Believe In the
Holy Spirit, to follow in his study "the classic rules of faith seeking
understanding." [Congar 1983,I,vii.] The believer wants to understand what she
or he holds in faith on the basis of Scriptural revelation and of what is
experienced, and has been experienced by generations of believers, in and
through the Spirit.[ibid]

In line with his penchant for a historical theology, Congar understands our
objective knowledge of the Spirit to be derived from both Revelation and
Experience. Concerning Scripture, he makes the point that though it makes
statements which arc sometimes dogmatic in character and sometimes
theological, it largely speaks of God and the Spirit in images, and this for a reason
which reveals, it is submitted, his primary theological concern; images are
metaphors which reveal, not what God's being is in itself, but " they only express
behaviour and what that represents for us." [my underlining] This is especially
true of the Spirit.

Although Scriptural revelation is primary, constilulive and normative, Congar
does not believe that our knowledge of God comes only from this source because
God has acted and continues to act in history and in the lives of human beings and
has continued to allow us to learn about Him even after the death of the last
apostle. [Congar 1983,1, xvii.] Christian experience has to be questioned because
revelation, and knowledge of the Spirit are "affected by a certain lack of
conceptual mediation." [ibid p.vii.] The Holy Spirit is not revealed to and known
by us directly in himself, but through what he brings about in us. {ibid p,viii.]
IIxperience is undersiood by Congar as

"our perception of the reality of God as he comes to us, is active in us and
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operates through us, drawing us to im in communion and friendship, as
one being exists for the other." [Congar 1983, L xvit.]

This experience is not visionary and does not remove the distance which separates
us from God. It does, however, bridge that distaﬁce at the level of our awareness
of a presence of God in us as “the beloved end of our life” in ways which fange
* from the extra-ordinary experiences of the great mystics to the 'ordinary’ signs
found in prayer, the sacraments and the life of the Church, and in the love of God
and our neighbour. It is to be found in "the effects of peace, joy, certainty,
consolation, enlightenment, and all that goes with love." [Congar 1983, Ixvii-
xviii,] ,

This turning to experience is an important development in theology. There is no
doubt that experience of God was at the heart of the New Testament Church but it
is a dimension which came to be lost as theology developed along rational lines
and, in the West, along non-personal lines, With the demise of this experiential
aspect went the virtual disappearance of the Spirit as the christological,
anthropological and ecclesiological edifices of theology were constructed without
him. In this chapter how Father Congar understands the Spirit in Scripture will
be considered together with the insights in the iradition considered to be those he
judges most important , and those which are integral to his theology especially as
it moves to approach the theological enterprise from a new stand-point, that of the
Spirit.

1. The Holy Spirit in the Old Testament. [Congar 1983, 1,3-12.]

In the Old Testament thc Breath/Spirit is the action of God, creative and life-
giving, characterised by having the power to transform. Congar situates the work
of this Spirit of God within the context of the design or plan of God, bringing
about its accomplishment from the moment of creation, through the deeds of the
charismatic leaders up till the time of the establishment of the monarchy, through
the Messianic line of David to Christ himself. [Congar 1983,1,5f.] The prophets
also, tnspired by the Spirit of God according to the texts of the Deuteronomic
period, in those of the Exile and in post-exilic Judaism, play their part in setting
out the designs of God. The Spirit of God takes hold of individuals and uses them
for God's purposes, even against their will.(Num. 24, 2ff.) Isaiah is the prophet
who makes most use of the concept of the Spirit of God. He uses it to emphasise
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Yahweh's sovereign power, (Is.31,3; 30,28) tells of the deliverance of the people
" of God, of the future hope and the coming of the one on whom the Spirit will
rest with all the gifts that are necessary for a reign of justice and peace, the
Messiah. (Is.11,1.ff.) The gift of the Spirit will then be extendéd to those who
play a part in the ideal rule (Is.28,5-6) and yet again fo Israel, to the people of
God. This is seen in Ezekiel, (36,26-27; 37,4f.) The Spirit of Yahweh will bring
life and holiness, (God will make Himself known, (Ez.39,29) What is foretold is a
new beginning, a new hope, a renewed people; finally in Joel's prophecy of
eschatological events it is revealed that the gift of the Spirit will be extended to
all peoples. (3,1-2)This is the prophecy which Peter proclaimed was fulfilled on
the day of Pentecost.

In the Wisdom literature, Wisdom and the Spirit are almost identified, at least,
Congar says, if they are viewed in their action. The real function of Wisdom " is
to guide men in accordance with God's will" thus she, and so the Spirit, is
connected with the intimate action of God. "They are God for us and with us
"[Congar 1983,1,11] From the Wisdom literature also Congar takes up this
reflection on the idea of Spirit.

The spirit is characterised by its subtlety and purity, which enable it to
enter everything and everyone and, while remaining unique, to be in
everything and everyone as the principle of life, newness and holy
conduct. [Congar 1983, 1,11]

He connects this thought with Ps. 139,7-12, and Job 28,20-27. {on Wisdom)

Congar finds Old Testament foundations for much of what is important in his
theology of the Spirit; the movement of the plan of God, through the Spirit, to
deeper inleriorily till its absoluie eschatolugical realisation, and the connection of
the Spirit with interiority, with the involvement of man'’s whole psychosomatic
being when God through His Spirit guides and inspires,[Congar 1983, 1.5.] This
involvement of the Spirit/Wisdom with sanctification in that he/she is the
innermost guide in the souls of human beings, is grounded in his/her very being,
as is the limitless nature of her actions. This is not to say that there is a
personalisation or a doctrine of the Third Person of the Trinity in the Old
Testament. The Spirit of God is the action of God. In other words the Spirit
manifests the One by whose power certain things occur in the world and in the
human being [Congar 1983,1,4.]; the Spirit is God in touch with His creation, the
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Spirit is God experienced.
2. The Holy Spirit in the New Testament,

Neither does the New Testament contain a reflected theology of the Spirit and
Congar sees it as his task to try to find from the texts, the meaning to be attributed
to the revelation and experience of the Spirit in the messianic period. He chooses
to begin his study of the experience and revelation of the Spirit in the New
Testament with the life of Jesus. It is interesting that in so doing he focuses first
on the manifestation of the Spirit at the baptism of Jesus as the beginning of the
messianic nission, the opening of a new chapter.[Congar 1983, L16.] This
signifies a concern with the soteriological function of the Spirit and a movement
away from what was for many centuries the traditional way of grounding the
salvific mission of Jesus in the Incarnation itself, the union of the Word with the
humanity of Jesus, rather than in the descent of the Spirit on Jesus at his baptism.
It is argued that this approach resulted in a dualism in Christology which led to
the neglect of the human life of Jesus and that this Congar endeavoured to put
right. Congar attaches great importance to the baptism of Jesus with its associated
mission of the Spirit. While the Patristic tradition had a sense of the part played
by the baptism of Jesus, seen for example in Basil of Caesarea's discourse on the
Holy Spirit (XVI,39), the more pervasive theological understanding was that
which connected salvation with the incarnation rather than with the baptismal
anointing. While this latter way of understanding the sonship of Jesus as
grounded in the incarnation, that is in essential or ontological terms, is a valid
one, Congar feels that it is disappointing if one is looking for a historical theology
grounded in biblical sources.[Congar 1983, 1,22] What he would no doubt prefer
iS an approach to sonship as a reality which comes about through the historical
life of Jesus Christ. This will be discussed further in the chapter on Christology.

Mark begins his gospel with the call to conversion and the baptism of Jesus. ‘This
is the beginning of the "good news" of salvation in Christ, the beginning of the
eschatological period characterised by the gift of the Spirit. Neither Mark nor
Luke, both of whom mention it, connect the fact that Jesus is the one through
whom the Spirit enters history as messianic gift, that Jesus is the one who acts
through the Spirit and will ultimately give the Spirit, with his birth. Both connect
it with his baptism. [Congar 1983,1, 16.] Congar accepts that the New Testament
makes use of an Old Testament pneumatology; the Holy Spirit is the Spirit/Breath
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of God, creative and life-giving, the force by which Jesus performs miracles. This

* Spirit is received by Jesus through an act of God and there are in fact two

missions" or "sendings" of the Spirit; the first makes the Jesus in Mary's womb

holy, Son of God, and the second, at his baptism, declares him to be the Messiah,

consecrates him for his salvific mission so that he is enabled, upon his exaltz_ltion,
1o communicate the Spirit of God. [Congar 1983,1 16.]

* He refers to the theology of Heribert Miihlen, which presents the intra-Trinitarian

1t

relationships in terms of inter-personal relationships, as one which attaches great
importance to the anointing of Christ at his baptism by the Holy Spirit. Basing his
theology on the insights of Richard of St. Victor, who says in relation to the
Trinity, that the Holy Spirit is the "condilectus" of the Father and the Son, the one
who is loved by both because love requires a going-out to a third, Muhlen argues
that the Holy Spirit is the We-in-Person, of the other two Trinitarian Persons. Just
as a marriage is not of one or of the other but of both, and has of itself a meaning
which goes beyond the parties involved, so analogously "We" is a concept which
has a certain reality or objectivity of itself, not being simply the sum of the "I"
and the “Thou". In the Trinity the Spirit as Person is entirely relational. Whereas
according to the doctrine of perichoresis the persons are within one another by
virtue of the unity of the divine nature rather that by virtue of the relations which
constitute the persons, the Holy Spirit as a Person is

at the same time and in a similar manncr in the Father and in the Son. He
is ONE PERSON IN TWO PERSONS and is so in a way which cannot,
in this sense be postulated of the Father or of the Son. The Holy Spirit
unites the Father and the Son in such a way that he is numerically one and
the same person in them both. [Muhlen 1969, 1,273.]

The Holy Spirit is Person by being the relationship between the Father and the
Son and his mission is the fruit of his cternal procession frotn the Father and the
Son " as the term of their mutual love." [Congar 1983,1,24.] Miihlen attributes the
sanctification of Christ at his conception not to the hypostatic union but to the
Holy Spirit; it is however, to the Spirit as proceeding from the Son who is
hypostatically united to the humanity. Referring to the view of Duns Scotus that
in one temporal instant there can be several 'logical' instants, Muhlen says that in
one temporal instant two different mysteries occurred, two things quite distinct in
,their nature, The Word became incarnate assuming the humanity of Jesus and the
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Spirit was sent by the Father and the Son to the humanity of Jesus made Person
" by the Word; i.e. the Incarnation is a relationship of person to nature while the
mission and anointing of the Spirit is a relationship of person to person. [Miihlen
1969, I, 269] There follows another 'mission’ of the Spirit in the Church. Congar
notes that the mission of the Spirit is presented as the consequence in time of his
eternal procession from the Father and the Son and accepts it as in accordance
with the dogmatic explanation of the mystery. He does not go into the question of
whether Miihlen is reading back into Scripture a later Trinitarian theology.
Congar has accepted that the New Testament basically uses an Old Testament
pneumatology. It is clear that for Luke it is the Father who sends the Spirit.
{Congar 1983,1,16.] _

While Miihlen Congar says, attaches great importance to the baptism of Jesus,
understanding it as a "prophetic anointing by the Holy Spirit which is bestowed
on him with others in mind" [Congar 1983,1,29,n.55. quotes Una Moystica
Persona, p.219] he does, however, in Congar's opinion, make foo much of a
distinction between this anointing for others, and the anointing of the humanity of
Jesus by the Spirit in Mary's womb. "Personal grace and capital grace are strictly
identical in Christ." [Congar 1983,1,29 & n.55]

What is essential to Congar's understanding is that the salvific work of Christ
cannot be separated from what he was from the beginning, Il is clear, however,
that he perceives the work of the Spirit in the synoptic Gospels to be within the
context of God's plan as Jesus accepts baptism by John, (Mt.3,15) receives the
Spirit and experiences the presence of that Spirit in him, all decisive moments in
the human life of Jesus. It is as one led by the Spirit that Jesus lives out his
ministry. From what seems to be a general approval of Muhlen's theology,
though not total acceptance of its application to ecclesiology, and knowing of his
desire for a historical theology, it would be justifiable to conclude that Congar
understands the interaction of the Spirit with Christ in relational terms in the
course of a human life,

From the Pauline corpus Congar concludes that the gospel of Christ is
understood as a realisation of the promise made to Abraham. It is the gift of the
Spirit which is the object of the promise of salvation and it becomes effective
through faith aroused by the proclamation of the Word. (Gal.3,2:1 Cor.2,4-5.) It
is by faith and baptism that the believer begins a new life in the Spirit (R.7,6: 8,2)
and acquires an eschatological inheritance.(2 Cor.5,5. Eph.1,14.} This is because
the Spirit
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who made the humanity of Jesus ... a completed humanity of the Son of
God through his resurrection and glorification, (R.1.4. Eph. 1, 20-22,
Heb.5,5.) does the same for us ...and makes us sons of God. [Congar
1983,1,31.]

It is often pointed out that Paul attributes effects, such as justification and
righteousness, indiscriminately to Christ and to the Spirit. Congar explains this by
saying that it is the Spirit, who is the content and end of God's promise and also
eschatological gift, who makes Jesus Lord, Son of God in power, life-giving
Spirit able to bestow the Spirit on others.[Congar 1983,1,39.] In the Spirit the
glorified Christ manifests his presence and lordship. This insight of Pauline
theology, the connection of Christology with pneumatology, which Kasemann
says is a decisive factor therein, means that while Christ is present in the Spirit "
conversely the absolute criterion of the divine Spirit is that he sets the community
and its members in the discipleship of the crucified” [Kasemann 1980, 221-222.]
The Spirit is therefore tested against christology yet ecclesiclogy is not
overwhelmed by christology for it is also the sphere of power of the Spirit.
Congar also extracts from Paul the fact that our life in Christ, in the Spirit is
ecclesial. The Spirit dwells not only in our very bodies but also in our
community, and this without infringing our liberty, because of what he is

the principle of communication and communion between God and us and
between us and our fellow men ... sovereign and subtle, unique in all men
and uniting persons without encroaching on their freedom or their inner
lives. [Congar 1983,1,33.]

This indicates an attempt to link what the Spirit does with who he is, and fits with
Congar’s approbation of the theology of Mullen and his appreciation of the Spirit
as, 'par excellence' relational. Congar is at pains to make clear that Paul's basic
premise is that Christ is the all of Christianity (1Cor.3,11) The work of the Spirit
is to form Christ in the Christian, to bring sonship, to enable the individual to say
Jesus is Lord'. Therefore the event of the experience of the Spirit which must
have been the basis for the foundation of the Pauline Churches, is presented as
linked by Paul to teaching about the Spirit.

From the way in which Congar refers to the work of others, Buschel and Warnach
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for example, rather than from what he says directly we may conclude that he
" finds in Paul indications of personality in the Spirit. The Spirit is not simply a
force but " God himself insofar as he is communicated present and active in
others." [Congar 1983,1,39.] The texts which speak of the Spirit as bearing
witness, (R.8,10) or establishing fellowship, (2 Cor.13,13) being sent into our
hearts, (Gal.4,6) and interceding for us (R.8,6) are not simply metaphbrical
language but indicate a free personal being, and the triadic formulae present that
Spirit as equal to God and Christ,

In the Gospel of John Congar finds a much fuller teaching on the Spirii, but again
teaching which associates him with Jesus. Jesus is presented not only as the one
who has the Spirit, and has it without measure, (Jn.3,34.) but also as the one who
gives the Spirit. This giv-ing of the Spirit is linked to the symbelism of water, the
living water' which Jesus gives, thus presenting another image alongside that of
wind or breath, one which, Congar says, following Swete, was sometimes applied
to the Spirit but not commonly. The messianic giving of the Spirit is understood
by John to be the prerogative of the glorified and risen Jesus, (7,39) but there are
other indications of the giving of the Spirit which Congar finds in the Fourth
Gospel. The death of Jesus is described as 'giving up his spirit' and Congar, while
acknowledging that one cannot say that it is the Holy Spirit who is involved, links
this with a ’breathing out' over Mary and John "who are, as the Church " at the
foot of the Cross, and says that clearly, at the symbolic level, there is a close
connection between the death of Jesus and the giving of the Spirit. [Congar
1983,1,52.]

The giving of the Spirit by Jesus to the disciples on the evening of Easter day,
{(Jn.20,21-23.) before he is fully glorified, is not a gift of the person of the Spirit,
" there is no article preceding pneuma hagion ", but a giving of the force or power
of the Spirit so that they may undertake their mission, a continuation of his own,
to bring about purification and the remission of sin,

...he communicates his breath to the apostles as energy active in the
Church for the forgiveness of sins. It is, as it were, the beginning of this
promised gift of another Paraclete. [Congar 1983,1,53.]

Of the teaching on the Paraclete, peculiar to the Fourth Gospel, Congar says that
while certain personal characteristics are attributed to him and he is presented as

the subject of a number of actions, teaching, (14,26) communicating, (16,13f) for
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example, it is still probably impossible to draw any direct conclusion regarding
* the doctrine of the Trinity.[Congar 1983, 1,56.] Indeed Congar is not very
interested in speculative theology about the Trinity. Referring briefly to Jn 15, 26.
and 16,14-15, he asserts that of course the Father is first and absotute origin of the
Word and the Spirit and then moves immediately to his real area of concern, the
work of Christ and the Spirit in the economy of salvation. '

The Gospel of John, he says, has a coherent, deeply Trinitarian understanding of
the place of the Spirit in the Christian mystery. Jesus is the one sent from the
Father who lives out his life enfirely for and to the Father and is both the
revelation of the Father and the communication of eternal life. We must cling to
him through faith and charity. [Congar 1983,159.] The real function of the
Spirit/Paraclete , the Spirit of truth, is to bring about in the disciples the
experience of and faithfulness (o the revelation of God in Christ, After the death
of Jesus it is the task of the Spirit to continue the work of Jesus enabling the
believer to welcome and live out in faith the revelation of the Father as the source
of faith and love, and bringing about a new relationship between Jesus and his
own. [Congar 1983,1,56.]

Irom the writings of Paul we have seen that Congar concludes that the work of
the Spirit is above all ecclesial, building the Church , doing always the work of
Christ and to this end and this end only, distributing his gifts; and this all on the
foundation of what he is, not an impersonal power but God communicated.
[Congar 1983,1,39.]

Luke also understand the Spirit as bringing together Christ and his Church,
ensuring their continuity.[Congar 1983,1,44.] It is Luke in particular who ensures
that the Spirit is not understood as simply resulting from the remembrance of
what Jesus said and did. A new event of the Spirit is pecessary also. He is
involved in the making present and in the dissemination of the salvation gained
by Christ. His coming is not a replacement for Christ but a transmission of his
prophetic minisiry to proclaim God's message.[Congar 1983,1,45.] The Spirit
intervenes at all decisive moments in God's plan, that is his comings are historical
events. Luke, says Congar, portrays the dynamism of faith and the growth of the
Church rather than providing, as Paul docs, a theology of the working of the
Spirit in the sanctification of the individual, a theology of the fruits and effects of
the Spirit. Congar feels, however, that it would be wrong to conclude from the
differences between the Pauline and Lukan writings that 'mission' and the
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the spiritual life should be separated. The powerful work of the Spirit reported by
" Luke must be based on the working of the Spirit a5 principle of sanctification
within the young Church and that it would be too sweeping to dismiss Luke's
understanding of Spirit as only in Old Testament vein. He says he agrees with
Haya-Prat that there is in Acts a movement {owards personalisation of the Spirit
50 as to regard him as different from Yahweh, though of course the question of
that distinction had not yet been put.[Congar 1983,1,46 ;Haya-Prat 1975,82-90]

It is clear from the way in which Congar deals with the New Testament witness
that he is interested in the functional aspect of pneumatology - with what the
Spirit does and brings about. This is because his over-riding concern is
ecclesiology and, in his own words, the Church’s life has always been
vovershadowed by the Spirit, Dominum et viwicantem." [Congar 1983, I151.] It
does not mean, however, that his pneurnatology is purely functional, looking at
the work of the Spirit in a manner totally detached from concern with who the
Spirit is, detached from his relationship to Christ and the Father, or considered as
an impersonal empowering force. On the contrary he is at pains to ensure that the
work of the Son and the Spirit are scen as inextricably linked and grounded in the
being and will of the Father. Indeed it is argued that he is concerned to ensure that
the Spirit is retrieved as the essential connection between Christ and salvation,
between Christ and the Christian. He is concerned that his theology is biblical
and historical. [Congar 1983,1,22.]- His understanding of the Spirit is connected
with his historical understanding of truth and with his belief in the progressive
nature of revelation, He takes the New Testament as witness to Jesus Christ as the
one sent by the Father open to the Father's plan for him but makes an immediate
connection of this salvific destiny with the presence and action of the Holy Spirit.
The mission of Christ as Messiah and suffering Servant is linked with his baptism
and the anointing by the Spirit . The life of Jesus is a life in the Spirit and as
Risen Lord he is enabled to give the Spirit to others, It is appropriate that this
should be because the Spirit in biblical pneumatology is associated with the
creative power of God, His life-giving power and control over history, and with
universal eschatological salvation. All that Congar has said, taken with his
concentration on the Johannine teaching on the personal nature of the Spirit, if we
can put it in such terms, indicate an understanding of the need to place the work
of the Spirit in the context of the biblical witness to him. It is disconcerting,
however, to find that his own thought i8 so often presented in terms of agreement
with statements which others have
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made. One is lcft with a strong desire to ask what he really thinks.
3. The Spirit in the Experience of the Church and the Theologians.

Congar moves from his consideration of Scripture to touch on the continuing
experience of the Spirit in the early Church which saw itself as " subject to the
activity of the Spirit and filled with his gifis." [Congar 1983,1,65.] Charisms were
important but Congar picks up the difficulty that arose when there was too much
emphasis on them and points out that there was no question of there being a
‘charismatic' as opposed to an ‘institutional' Church, for both were equally the
work of the Spirit. The danger was perceived by Irenaeus who saw that the
Montanist excessive excursion into prophecy and eschatological expectation had
to be dealt with not by attempting to suppress the charisms, but by welcoming
them and integrating them with the ecclesial body. Congar says that Irenaeus
recognized that hishops and brethren on the one hand, and the Spirit on the other,
conditioned one another.

It was for this reason that where the Spirit is there is also the Church and
also that where the Church is there is also the Spirit. [Congar 1983,1,68.]

This way of thinking will be seen to be echoed in Congar's own desire to integrate
more fully the Spirit with the institutional Church. [Congar's work to integrate the
life' and 'institutional aspects of Church will be discussed in Chapter Six]

It was on the foundation of Scripture and the experience of the Spirit that the
Fathers and Doctors of the Church built their theologies of the Spirit. Congar
surveys this development but does not inciude here a section on his own
theclogical understanding of the Third Person. It can be scen again from the way
in which he moves {rom the developments in Trinitarian thinking brought about
by the Cappadocian Fathers, to the resulting application of those developments in
liturgy and worship, that his primary concern is pastoral rather than speculative
theology. '

4. The Procession of the Spirit.

It is well known that the question of whether the procession of the Spirit is from
the Father or from the Father and the Son provides an instance where differences
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in speculative theology have contributed to tragic pastoral consequences in the
- separation of the Churches of East and West. It is still common to-day to cite the
Filioque as the decisive factor preventing re-union between the Churches of East
and West yet both were attempting the same-task, to present everything that
Scripture said about the mystery of the Spirit . Theological argument was always
subordinate to this but because Scripture was s0 reticent all theologians ‘were
" forced to stretch human language and use human concepts to try to explain
something very elusive.

Fastern pneumatology to-day, though it goes back to the Greek Fathers, is
affected by centuries of anti-Western polemic, As a result it does not just state its
own position but very largely also criticises Western theology. Viadimir Lossky
and Nikos Nissiotis represent the school which describes the Filioque as heretical
and ascribes all theoretical and practical problems in the Western churches to i,
[cf. Lossky (1944) 1957; Nissiotis 1967)

Congar sets out his understanding of the Eastern position.[Congar IIL72,f.] The
Orthodox begin by affirming the three Persons of whom they can speak either as
hypostases, or in their relation to the divine essence. In Wastern theology,
however, the Persons are identical with the essence so, he says

This means that, as far as the Holy Spirit is concerned, dependence on the
Son in the divine essence also implies dependence on him with regard to
the hypostasis. [Congar 1983,111,72]

In Eastern theology however, it is possible to hold that the Person or Hypostasis
of the Spirit comes from the Father alone yet say also that the Spirit receives the
divine essence also from the Son. They accept the unity which is communicated
from the Father, and it is He, together with the perichoresis or circumincession of
the Person, which is the principle and safeguard of that unity. Eastern theology
sees no need to go further in distinguishing between the Persons than the
Scriptural 'begetting' and 'proceeding' whereas in Western eyes this is not enough
and the hypostatic being of the Persons is found in their 'subsistent relationships’.
The relationship which constitutes the Spirit is a common act of spiration by the
Father and the Son. Lossky says that for the East

the relationships only serve 1o express the hypostatic diversity of the
Three ; they are not the basis of it. It is the absolute diversity of the three
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hypostases which determines their differing relations to one another, not
vice-versa. [Lossky 1975,79]

The Eastern Churches in addition to condemning the unilateral addition to an
ecumenical creed, that of Nicea-Constantinople, argue that the West uses texis
which apply only to the economy to justify the eternal procession of the Spirit
from the Father and the Son and holds also that to deny that the procession of the
Spirit is from the Father alone is to compromise the 'monarchy' of God which is
the safeguard of His unity.

For us, or rather for the Greek mind, to accept that the Son is, together
with the Father, the true cause of the Holy Spirit, is equivalent to
accepting two prnciples of divinity, something Iogically and
psychologically impossible. [Serge, (1903) 1972,291]

Congar has, in Volume III of I Believe in the Holy Spirit attempted to deal with
the problem by a detailed exposition of the development of the theology of the
Third Person in East and West emphasising that while faith in the Spirit is the
same in East and West the two parts of the Church approach it from somewhat

different perspectives, the East's more biblical the West's more theological and
rational. Congar shows with reference to many texts that the West has never
denied that the Father is the absolute source of divinity. Even Augustine accepts
that the Son's ability to give the Spirit comes from the Father and professes that
the Spirit comes ‘'principaliter’ from the Father (De_Trinitate XV xvii;
XXIX,xxvi,47) This latter conveys the idea of first and absolute source and could
be translated as 'from Him as first principle' or ‘originally’. [Congar 1983 ,I11,134-
135] Congar also quotes a letter from Maximus the Confessor in 635 in which he
acknowledges that 'the Latins' have demonstrated that they did not make the Son
the 'cause' of the Spirit and know that the Father is the only 'cause' of both Son
and Spirit i.e. the absolute source of divinity.[Congar 1983,1I1,52]

Congar would not attribute the Schism solely to the Filioque controversy.[Congar
1959a] Indecd East and West were in communion at a time when the West was
professing the Filioque, and some Eastern theologians even themselves held a
procession of the Spirit through the Son, the 'per filium' of John Damascene.
Congar has said that one of the sirengths of Orthodox thought is its clear assertion
of the interaction of the Persons. They are always affirmed together, within each
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other, mutually reciprocal. "Each Person is always Trinitarian" [ Congar 1983,
- III, 74} It is within this understanding that the ‘per filium' is to be placed. Most
modern Orthodox place it at the economic level but even in God 's eternity there
can be said to be a procession of the common divinity to the Spirit 'through the
Son'. This is not the same as the Filioque but it does give the Spirit a role in 1he
eternal being of the Spirit. Congar believes that the Patristic texts can be
understood as going beyond this but not in the sense of saying that the Spirijt
proceeds from the Father and the Son 'as from a single principle’. It was the
theology of Photius in the ninth century which narrowed and hardened the
theology of the East. [Congar 1983, I11,59] He acknowledges that the procession
of the Spirit from the Father and the Son forms part of the Roman Catholic
expression of faith in the Trinity but "it is the Latin expression of that faith."
[Congar 1983,I11,130.] He believes that it is a matter of theological explanation
and that it is possible for other explanations of the same faith to exist " taking
different insights as their point of departure and using other instruments of
thought." [ibid p.131.]

5. The Holy Spirit as Gift.

Although it has been said that Congar does not set out systematically his own
original understanding of who the Spirit is, he does include a 'A Theological
Meditation on the Third Person ' in the third volume of I _Believe in_the Holy
Spirit which indicates the direction of his thought.[Congar 1983, II{,144-154]
Having earlier considered Augustine's view of the Spirit as what is common to

the IFather and the Son, their shared holiness and love, "the community of both",
proceeding from both but principaliter (in the first place) from the Father, Congar
goes on to another of Augustine's images for the Spirit, that of "gift". There is, he
believes ample Scriptural evidence for the allocution of this title to the Spirit,
Acts 8,20, 2,38, 10,45 and many others, and the theme is present in the Fathers
though less often in the Greek than in the Latin, [Congar 1983, 111, 144-145]
Although the Fathers reflected on the New Testament texts which are concerned
with the Spirit as being 'given' or 'received’, it is Augustine who in particular
develops the theme of Gift which is also taken up by Peter Lombard and Thomas
Aquinas. The context of Augustine's discussion of the Spirit as Gift is the
difficulty which arises when one attempts to differentiate the Persons of the
Trinity in terms of reciprocal relationships. What is the reciprocal relationship
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which points to the hypostasis of the Spirit and how can it be that the Spirit,
. proceeding from the Father and the Son, can affirm two persons by reciprocal
relationship 7 Augustine finds the answer by using the analogy of gift. The Spirit
is the Gift of the Father and the Son, they, jointly are the Giver.([De Trinitate
V,xii,13) It may be objected to this that Scripture does not speak of the Father
and Son as joint giver of the Spirit. David Coffey says that the Father and Christ
are clearly distinguished in their respective roles as givers and so cannot be
considered s constituting a single giver. [Coffey 1990, 221.]

Congar accepts that the Father and the Son are not brought together in Scripture
under the one title as giver, but believes that Augustine is justified in constructing
his theology of the eternal procession of the Spirit from the Father and the Son
not as Father and Son but as Giver on the basis of the economic revelation and
goes on 1o say that he found this theology "very profound." {Congar 1983,111,85.]
By focusing on this theme of the Spirit as Gift he indicates that the essence of his
approach is concern with salvation. This could be seen as being confirmed by his
use of this particular image as the way inio a linkage of the Spirit to ecclesiology.
Augustine, he says, sees the Church in 'theo-logical' terms. The Spirit, eternally
giveable, becomes "gift" when God brings into existence creatures to whom the
donation may be made, and how he is that gift is related to who and how he is in
the Trinity. So Augustine believes that

When the Spirit is given to us he unites us to God and each other by the
same principle that seals the unity of Love and Peace in God himself...hc
{Augustine) wanis us to believe that God aims to bring us together and
unite us to himself by the same Spirit who is the bond between the Father
and the Son. [Congar 1983,1,80.]

Congar continues his meditation by saying that he finds the notion of the Spirit as
the completion of the dynamism of the Trinitarian processions which was
expressed in the formula used many times by the Greek Fathers, "From the
Father, through the Son, in the Spirit" and in the theology of Basil " The Holy
Spirit is connected by the one Son and by the onc Father and by himself he
completes the blessed Trinity" ( 'The Holy Spirit, XVII,45) also in the
Augustinian theme of the Spirit as the link of love between the Father and the

Son. The Spirit is conceived in this way of theologising as the one in whom the
Father and the Son, who are relative to one another, are united. He is the one in
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whom " they receive each other, in whom they communicate with one another,
. and in whom they rest." [Congar 1983, III, 148.] Left there it would be a static
theology. Congar has indicated that he is cautious about using the theme of
mutual iove as grounding a Trinitarian model though he acknowledges its prayer-
inspiring possibilities.[1983,1,88] However, by referring to the work of Christian
Duquoc he indicates how one can use the concept of Spirit to open up the Trinity
to humanity. Duquoc draws attention to the fact that God is not locked in on
Himself in self-contemplation between Father and Son because He is also Spirit,
creative dynamism. The Spirit "makes the divine communication open to what is
not divine."[Duquoc 1977,122] He thus relates the economy to theology. Congar
expresses his understanding

He is the communion between the Father and the Son but he is first of alt
the Breath of God. The Son is the Image but he is first of all the Word
coming from the mouth of the Father and accompanied by the Breath, and
therefore accompanied by the power that sets things in motion. [Congar
1983, I11,148.]

God is a 'going-forth', He is Love and Grace, and indeed the Spirit can be
regarded as the hypostatisation of this Love and Grace. It is fitting that the Spirit,
who is the term of the substantial communication which goes forth from the
Father within the Trinity, should be connected with the continuation of this
impulse when it confinues " no longer by mode of substantial transference but by
free and creative will" i.e, in the economy.[Congar 1983,I11,148] This going out
beyond Himself is not only possible for God but, because His nature is Love and
Grace, it is His desire, The Spirit then is Gift, God outside Himself, God in us,
Congar mentioning that Augustine says that God gives us nothing less than
Iimself and that this is the basis of our deification, wonders at the enormity of
the promise, of the gift. He goes on to say specifically that it is the Spirit, who is
the term of the communication of the divine life intra Deum, who is the principle
of the communication of God ocutside and beyond Himself, and so to make what
the Spirit is as Person, the foundation of what he is and what he does for us.
[Congar 1983,111,150.] Because of the connection of the Spirit with the nature of
God as love and grace, and grace being by definition free, the Spirit, like the wind
blows where he wills and disiributes his gifts as and where he decides. The Spirit
it seems is God calling to His people and Congar sets the whole speculative
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theology of the Middle Ages within the context of the prayer and sacramental life
. of the Church, [Congar 1983,1,104-111.]

6. The Holy Spirit as the ' Unknown One Beyond the Word." -

Congar makes special mention of this description of the Spirit which he says
originated with Hans Urs Von Balthasar [Congar 1983, II, 33; von Balthasar
1967,971f] He feels that it picks up the Scriptural sense of movement conveyed
by symbols such as wind, breath, living water, fire, as well as the New Testament
attribution to the Spirit of new beginnings, freedom and openness. It conveys the
unity of the Word and the Spirit and the fact that the latter "acts forwards" in a
time and space that has been made open by the Word.[Congar 1983,11,33.]

The Spirit makes the Christ event present, but present with the eschatological
destiny in mind; he also makes Christ's Revelation present. This brings together
what has happened, what has been given, once and for all in the past, with what is
always new as each generation appropriates the Revelation via the preaching of
the Word of God under the guidance of the Spirit, as all things proceed {o their
destiny in the eschatological time of which the Spirit is the sign, and, for now,
the earnest. Congar will make use of these characteristics of the Spirit in his
explanation of what the Spirit does in the history of the Church. Thus the concept
of the Spirit as the 'Unknown One Beyond the Word', penctrating time and space,
is appropriately associated with the catholicity of the Church.

From the Reformation till the Second Vatican Council it is Congar's view that
though the Spirit was still present in Catholicism it had not been properly
integrated with the life of the Church, being seen as cither concerned with
personal spirituality or as guarantor of the acts of the Church as institution. This
is not pneumatology.

While Congar's consideration.of who the Spirit is may be said to be derivative, it
is submitted that this does not matter as, it is argued, his primary concern is to use
the concept of the Spirit as a tool or a interpretative device in theology. He makes
no apology for the fact that his approach is positivistic, taking Scripture and the
Tradition as he finds them. It will become clear that hc has grasped the
importance of the integration of the theology of the Third Person with
ecclesiology, with the being and work of Christ, and with the relation of all
humanity, indeed all creation, to the Father. He does not discuss this in
philosophical terms as does Kilian Mc Donnell for whom pneumatology is "the
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universal horizon determining the interpretation of Christ and the Trinity", it has "
a two- dimensional hermeneutic function" [McDonnell 1982-83, 148] In real
terms however, the same intention is there. He says over and over again that thére
can be no separation of the work of Christ and that of the Spirit and endeavours to
show how they are at work fogether in all areas of theclogy.
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CHAPTER FOUR.
THE OLY SPIRIT IN CHRISTOLOGY.

Father Congat's interest in Spirit Christology is not to be wondered at when we
consider his interest in the historical dimension of salvation, the eschatological
viewpoint, the necessity of remembering that revelation of what God has done for
us in Christ is for the sake of our salvation and that linked with this is the
importance of the human life of Jesus Christ. These are all interests which tend
towards a pneumatological Christology.

1.Congar's use of Biblical material.

An incorporation of the Spirit in Christology, if it is to be meaningful, must be
grounded in the revealed reality of who Christ is in himself and likewise who the
Spirit is, how Spirit and Christ are brought into relationship and how this is
relevant for our salvation. There must be some quality in the Spirit which helps
to explain who Christ is and which makes it appropriate that this Spirit serve as
an explanation of the pessibility that the results of the unique Christ-event should
have a universal significance. There must also be an understanding of ihe
Scriptural evidence as supporting the theological interpretation of the person and
work of Christ in terms of the action of the Holy Spirit.

Father Congar has a preference for a theology which goes back to biblical sources,
which speaks the way Scripture speaks, concretely and historically. He works on
the assumption that Scripture bears witness to the revelation of God [Congar

1983, Lix.] and assumes, in his only work on a strictly biblical theme, as his
fundamental working hypothesis, the divinely inspired and divinely guaranteed
character of Scripture. [Congar 1962b, ix] His approach to the use of Scripture
might be termed 'spiritual' in the sense of a preference for the kind of exegesis
found, by those interested in the Patristic revival, in the Greek Fathers; i.e. one
approaches Scripture as 4 history which has a message of God's plan of salvation
so that it is interpreted as a text having a significance in the light of the economy
of salvation. Congar assigns to the Spirit the role of communicating the meaning
of Scripture to bring about 'Christian gnosis', but as an ecclesial activity, the
tradition of the Church guaranteeing the authenticity of the interpretation.[Congar
1966, 385 & 295]
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In I Believe in the Holy Spirit and in The Word and the Spirit, Congar sets out
* the Scriptural data which form the basis for theologies of Christ and of the Spirit.

1.a.God is Word.

Congar first reflects on the Word in relation to God, i.e. in relation to the Father.
In our world words, like images, are creative expressions by which human
persons communicate by means of signs. As words are acts by which persons
make their thoughts and feelings known to others, { and indeed to themselves)
enter into relationships with them, they can be not only offers of information but
ways in which " we hand over something or even the whole of ourselves and
which expect an equally personal response from the other person." [Congar
1986,10.}

The word said, i.e. the sign given, depends on the one sayving it, will convey
something of that one. This is true not only in the human being but also in God
though in an essentially different way.

If it is a question of the word of God, we shall have many signs by which
God makes Himself manifest and acts outside Himself, yet He is the one
who acts.....His word ..is bormn of His generosity, both as inner and us
external word. It is the means by which God leaves Himself, if that is a
meaningful expression, and postulates beings outside Himself, that are
distinct from Himself, Word and action are identical in God. In us they are
two independent means of relating to others. We can act without
speaking, but our word is not effective in itself. God speaks and it is, His
word is effective in itself. Word - 'dabar' in Hebrew and ‘logos' or 'rhema'
in New Testament Greek -includes action.{Congar 1986,10]

Scripture tells us of God expressing Himself in 8 Word and an Image, and Paul,
Colossians and Hebrews apply to Christ what the Old Testament says of
Wisdom. This Logos - Image - Wisdom was always with God, turned towards
Him, present not as individual towards individual but as a thought is- present to
the mind. The Word is the expression and image of the Father's mind " and in
expressing Him he reflects His own image back to Iim." [Congar 1986,10]
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It is through His Logos, in Jesus Christ , that the Father freely chose to reveal
" Himself to the world and to heal Iis broken people. Congar notes that since Jesus
Christ is the image of the invisible God, His wisdom, His Logos, His Son, this
roots the redemplive mystery of the cross in God Himself. He mentions, the
difficulty inherent in this theme but does not elaborate simply saying

let us remember that the Logos is, in the eternal present of God, conceived
incarnandus, primogenitus in multibus fratribus, crucificiendus
...primogenitus omais creaturae, glorificandus...[Congar 1986,11.]

This, taken with what Congar has said about the plan of God, indicates that he
sees the whole entelprisé of creation and redemption as a unity, the economy of
grace co-present with natural and human history, but being progressively
revealed. So when the mystery of Christ, which is intimately united with God the
Father Himself, is presented in the New Testament it embraces past and future,
creation and the inauguration of the new eschatological creation, and will be
creative word when it is received with faith.

It is at the very beginning of the salvific enterprise that Congar sets the
intervention of the Spirit,

1.b.The involvement of the Spirit.

In the light of what has been said in Chapter Three about Congar's understanding
of the Holy Spirit we can conclude that there is a quality of limitlessness about
the Spirit which makes it appropriate that through him the redemption of Christ
should be opened up to all. It is a pre-requisite of a Spirit Christology that there
should be just such a grounding of the role of the Spirit in the universalising of
Christ, in the Spirit as he is in Himself, and that this Spirit should be seen to be
involved in the very constitution of Christ as Word made flesh for us. Only in this
way can the relationship of Word and Spirit be explained in such a manner as to
nullify the charge that the Spirit is stimply brought in as a mysterious force to
make explicable the inexplicable - how the work of Jesus attains its universality
and is assimilated by individuals,

Since the Word is the Word of God, of the Father, and the Spirit is the Spirit of
God and since both reveal Him and lead to Him it is to be expected that they will
be linked. Indeed
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" Scripture...from Genesis to Revelation, from the first to the last verse, bears
" witness to the intimate connection between the Word and the Spirit." [Congar
1986,19.]

Word and Spirit do the work of God, which is the bringing of all to Himself.
This is accomplished when by word God communicates with His people. God
speaks and the people are expected to listen, to obey. (Jer.7,23, 11,4 Deut.6,4)
Congar explains that Hebrew uses 'hear' for 'obey' and that the Latin verb
oboedire comes from audire -"obedience is defined as hearing." [Congar
1986,22.] Ex.19,5 makes obedience to the voice of God the centre of the
covenant. It is not however simply by obedience to the word given that we reach
our eternal inheritance. The law does not make us free. The promise made by
God to Abraham was connected with his {aith, and the fulfilment of that promise ,
the gift of the Spirit, is also connected with faith, (Gal.3,14) Paul links faith with
obedience, (R.1,5. & 16,26) drawing our attention to the necessity of
distinguishing the way we come to respond to the will of God from the way in
which we aitain our secular learning. Qur reception of the saving word is
conditioned by an inner digposition in us. Congar quotes Aquinas's dictum that it
is only by the Holy Spiril that we can understand the teaching presented by the
word. [Congar 1986,12.] He distinguishes therefore, between an inner and an
external word and quotes Aquinas as speaking of " that inner speech by which
God speaks to us through inner inspiration," {Congar 1986 ,22,36.] He does say
also that tradition tends to speak more of an ‘inner master' enabling us to
understand external words. Whatever terms we use, it is the Holy Spirit who is
attested as performing the function of bringing us to understanding -(R15,18-19}
Congar also refers to 1 Pet.1,12 and Heb.2,3-4 as evidence of the co-activity of
the Holy Spirit in the process of the dissemination of the word of God.

The glorified Lord and the Spirit do the same work. The unity of the
glorified Christ and the Spirit is functional, that is to say it is an operalive
unity, The work to be done in believers is common to both of them and
the two 'hands proceeding from the Father do conjointly whatever the
Father, who is Love, wishes to do. When Christians speak of this they do
so both in terms of the inner Word or Wisdom and in terms of the Holy
Spirit. Paul joins the two together under the name of the ILord, who
became a 'life-giving Spirit.' [ Congar 1986,25.]
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It is through the Spirit , by faith and baptism, that the redemption of Christ is
" opened up to all .Though children by adoption and not by substance we receive a
commurtication from God by His Spirit which truly enables us to be of one mind
with Christ - Phil.2,5.- without our in some way being absorbed into the deity.
Congar quotes R.8,14,15 in support of this understanding, that though there is a
dynamism given by the Spirit it is we who continue to act - 'All who are led by
the Spirit of God are sons of God /[ Congar 1983,1,32.] So it is we, who like
Mary, keep the word faithfully, it is we who under the guidance of the Spirit are
nourished by the truth of the Word.

What is true of us as individuals is also true of us as Church. Congar believes that
" the Spirit who moved Christ and the Apostles to utter their words .... still moves
the Church, the structured People of God, to keep and meditate on them." [
Congar 1986,29.] It is only within the community of the Church that we can be
assured of the rightness of our interpretation of the vision of God to which
Seripture witnesses.

This approach signals an adherence to the Patristic and Mediaeval approach to
Scripture in which the revelatory word is understood within the whole ecclesial
tradition, so that, for example, the truth about Christ can be grasped only in the
light of faith. Such an approach does not necessarily negate the historical/critical
method. Indeed the latter is necessary as a corrective of possible flights of fancy,
to which spiritual exegesis could be prone, by keeping to the fore the literal sense
of the text. The believing historian fooks at the same data as the secular historian
as both search for the literal meaning of the text. For the former, however, this
meaning includes what the author intended to communicate, his faith-experience,
the reconstruction of which is itself part of the historical quest, but this can only
be properly understood by those who can share that experience from within. This
is the linc of thought in the Pontifical Biblical Commission's document on Bible
and Christology published in 1984. Father Congar stresses however that the study
of the texts and their editing is important to avoid the danger of atiributing all
statements of Jesus about himself and his mission to the faith of his disciples and
to preserve the truth that they were transmitting the witness of Jesus
himself.[Congar 1966,6.] So, by the Spirit, within the Church, the written
testimony of God is meditated upon and understood but " the testimony of the
Holy Spirit always sends us back to the historical testimony." {Congar 1986,25:
Dupuy 1970,96]

The reality is that the Church is born of the Word. ( In this section of the Word
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and _the Spirit, pp.26if, Congar shows his knowledge of and sympathy with the
* thought of Luther.) It not only has its genesis by virtue of the Word but is ever
called to the obedience of faith to that Word and has a certain relationship of
identity with the Word, with Christ. So Paul can speak of the Church as if it were
Christ, I Cor.12,12, and gives the words of God at his conversion as " Saul, Saul,
why do you persecute me?" From such beginnings there has grown u}-) the
tradition that the Church is the bearer of the truth, the word, by which she lives,
the culmination of the movement from the concept of the Church as bearer of
what is handed down, passive tradition, {o that of active {radition "which is the
means of transmission and is to all intents and purposes the Church's
magisterium. It has almost led to a replacement of the principle 'the Church
believes because it is revealed by 'it is revealed because the Church believes' and
even 'because the Church's magisterium says so.” [Congar 1986,28.] He goes on
to say that Pius X11 could even say that the Church ' under the guidance and
protection of the Holy Spirit, is its own source of truth' [ibid p.28] Father Congar
refutes this approach and holds that

The magisterium is a channel by which revelation is presented to the
faithful with the value of a rule of faith. It is not itself a source, save in the
apostles, and then by virtue of a charism which hus not been transmitted to
the inheritors of their ministry.|Congar 1966,205.]

He understands that, in spite of the fact that there is now a much greater
understanding in the Reformed churches of the meaning of Tradition within the
Catholic Church, and that Calvin himself, for example, acknowledged the need of
the " common ministry of the Church " as a counterweight to excessive
individualism, (Commentary on Eph.4,11-12) there is still the difficulty that the
Roman Catholic Church may be seen as finding its norm within itself in the
person of the Pope.[Congar 1986,33.]

Congar's understanding is that it is the task of the Church, by virtue of her
tradition, and by the work of the Holy Spirit, to keep and teach the word of God,
[t was the Spirit who inspired the scriptural authors, the Spirit who will teach all
truth and will point to Christ.

The Spirit proceeds from the Father as the Spirit of truth and the glorified
Christ sends him from the Father so that in and through the Church, he

77




may bear witness to Jesus. Through the Spirit-truth the truth brought by
Jesus is made present and active in the Church. [Congar 1986,30.]

Scripture can be shown to witness to the essential functional connection of Word
and Spirit as they together bring about the good purpose of the Father,

Congar's use of Scripture can be summed up as a belief that it is possible to return
- 1o the patristic way, that of rcading Scripture 'in the Spirit', while still making use
of the methods and resources of modern scholarship in exegesis. He would agree
with Ignace de la Potterie's view that one must use the best possible methods to
understand the texts and then find within them the spiritual sense, the penetration
of what was written for believers by inspired believers, i.e.” Literal exegesis must
open itself, deepen itself, broaden itself, to become spiritual interpretation.” [de la
Potterie 1986,325.]

The latest document of the Pontifical Biblical Commission, The Interpretation of
the Bible in the Church, 1993, sets out that the biblical texis will require
continued use of the historico-critical method and adds that " the synchronic

approaches {the rhetorical, narrative, semiotic and others) are capable ... of
bringing about a renewal of exegesis and making a very useful contribution."
Spiritual exegesis can go on within any advances made in critical scholarship.
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2. Difficuliies and advantages of a Spirit Christelogy.

For most of the centuries of Christianity the way in which belief in the uniqué,
redemptive, Jesus of Nazareth has been expressed has been in terms of his
coming down from the Father to live as man among men and women, "The Word
was made flesh and dwelt among us." The Christology of the Prologue to the
Gospel of John , that of a pre-existent Logos descending, becoming incarnate in
Jesus of Nazareth, has seemed to many to be the best means of explaining the
uniqueness of this person through whom salvation is claimed to be offered (o all.
However this is not the only, or indeed the earliest, way in which the unique
relationship of Jesus to the Father has been expressed.

In the New Testament as well as the Logos Christology, there is to be found one
in which the concept of Jesus as the Son of the Father is enough to represent his
unique status - the main part of the gospel of John - and also a Spirit Christology
in which Jesus is represented as one full of the Holy Spirit. In addition the
descending incarnation Christology is paralleled by an elevation or ascending
Christology.

The Christologies of Paul and Luke are the most explicitly pneumatic, but the
Spirit has a role also in the Christology and eschatology of the Gospel of John
and the other Synoptic Gospels. This has come to be more widely recognised as
theologians have come to realise the importance of the fact that the early church
associated the person of Jesus with the promise of Yahweh to pour out His Spirit
on all flesh.({Acts 2,17-25.)

it is precisely this essential link between Spirit theology and eschatology

which links what have rightly been called the two divergent strands of
Spirit theology in the Bible: the Old Testament stress on the Spirit of
Yahweh as His life-giving, eschatological power and the New Testament's
emphasis on the Spirit as the Spirit of Jesus who now directs, aids, teaches
and fills the eschatological community of the Church. [ Rosato 1977,
425.]

In the Old Testament the coming of the Spirit to all is to be the sign of the
fulfilment of Yahweh's promise i.e. it is in the context of the Spirit that the
eschatological act of God is set. So when the New Testament sets Jesus in this
same pneumatological context it proclaims that in him God has performed an
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eschatological act and links the latter definitively with the former.

" Rosalo believes that from Orthodoxy through Protestantism to Roman
Catholicism there is a movement towards pneumatological insights in the ficld of
systematic theology, the way having been prepared by the grbundwork of the

exegetes and the historians, and in particular thinks that " cross-disciplinary
studies are converging on the most ancient of Christologies, the Pneuma-sarx
Christology of early Jewish Christianity,"[Rosato 1977.429.]

The way ahead, however, may not be simple. Throughout the history of the
Church there have been difficulties with Spirit theology. At times it has brought
rejuvenation, at times schism. So warning notes sound when one begins 1o deal
with the problems concerning the relation of the Spirit with Christ, with the
individual or with the Church, In the specific case of Spirit Christology, though it
is present in the New Testament and in Jewish Christianity, e.g. in the Shepherd
of Hermas, it soon moves to the periphery of orthodoxy as incarnation
Christology becomes predominant after the time of the Apologists.

Early Christianity had to wrestle with the difficulty of trying to develop a
theology, a Christology, which could bring together the salvific function of Jesus
and his personal nature, in Chalcedonian terms his uniqueness in being both God
and man. Paul reflects the difficulty in his Pneuma-sarx Christology of R.1,3-4. *
Jesus Christ was descended from David according to the flesh and was designated
Son of God in power according to the Spirit of holiness by his resurrection from
the dead", a two-stage Christology which can also be found in Phil.2,6-11 and 1
Pet 3,18,

The experience of the post-Resutrection community, filled with the Spirit, led it
to be primarily concerned with the fact that the crucified Jesus is the Risen [ord.
There are these two stages, that of the sarx, the natural man, and that of the
pneuma, the spirit, through which the Son of God passed. That this passing was
given a soteriological meaning is clear when we link the above with Paul's
statements in Gal.4,4. and R.8,9. and connect the two-stages with the great
exchange taking place for our salvation. (2Cor.8,9) In Jesus of Nazareth fiesh
and spirit are united and heaven and earth are brought together and the earliest
attempt to give meaning to the who and the why of this was in terms of the
Spirit/Flesh, Pneuma/Sarx. Jesus was unique because of the way in which he was
united to the Spirit of Yahweh. As well as in the New Testament thig is also
found in Ignatius of Antioch's Letter to the Ephesians,7,2,

The danger with this approach is that it can be interpreted in an Adoptionist
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sense. It could be taken that the Spirit came upon the man Jesus at some point and
* operated in him because of some special qualities which he had. Thus in the
adoptionist Christology of the Ebionites Jesus is seen as the new Moses, sent to
re-establish the covenant, and the divine Spirit whose presence can be traced from
Adam to Moses, from the prophets to Jesus, was in him in a special way. On
Jesus, though he was born a man, son of Mary and Joseph, the Spirit of the True
Prophet came to rest for ever when it descended upon him at his baptism . It was
at that moment that he was adopted as the {frue Messiah who would refurn in
glory.

In this Christology both Jesus and the Spirit of the True Prophet are agents of
Yahweh, but infetior to Him - important to the Ebionites who wanted to maintain
their sirict adherence to monotheism. Though by accepting Jesus as the True
prophet the Ebionites set themselves apart from Judaism, the fact that they saw
him as the True Prophet adopted by the Spirit of Yahweh cut them off from
Trinitarian Christian orthodoxy.

The weakness of Spirit Christology - basically the denial of the ontological
significance of Jesus of Nazareth - was so exaggerated that it gradually
disappeared from mainstream Christianity, and Christology came to be focused
on the hypostatic union of the Word with the human Jesus of Nazareth.

As a result attention rested less on the baptism of Jesus and ever more on the
incarnation. It is within this incarnational christclogy that the great heresies
arose and against them the Church's teachings were laid down in credal form at
Nicea and Constantinople. The divinity and pre-existence of the Christ who was
confessed as " true Gad from true God" were assumed from Scripture and were
interpreted in particular with reference to the Gospel of John, cspecially the
Prologue. It was only later, at Chalcedon, that the way in which the eternal Son
and the human Jesus were related, was worked out. This was done in terms of the
"hypostatic union" of the two natures, human and divine, in Christ . The two
natures are nol confused or divided, rather the human nature exists in its
particular way by being sustained by the person of the eternal Word, who does
not replace any part of the humanity of Jesus but acts through his total humanity.
The Council did not, however, answer the question of how the humanity
maintained its reality if it subsisted in a divine personality.

This Christology of Chalcedon, in spite of the fact that it is concerned with
human salvation and not simply with metaphysical speculation, manages without
using the concept of the Holy Spirit. Yet it has been noted that Congar said that
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there can be no Christology without pneumatology. It must be said that the
* Council of Chalcedon did not follow the structure of salvation history but
focused on one aspect of it - the meaning of the person of Christ, his ontology as
it affected our salvation. The significance, the particularity, of Jesus is expressed
by the fact that the Word of God united himself personally (hypostatically) with
him ensuring that it is one and the same who is both human and divine and
therefore, by this very fact, able to open up for us the way to God. The terms
‘person’ and 'hypostasis' are not defined and the explanation of the union is in
negative terms - " without confusion, without change, without division, without
separation." According to Walter Kasper

Compared with the total Christological witness of Scripture the
Christological dogma of Chalcedon represents a contraction, The dogma is
exclusively concerned with the inner constitution of the divine and human
subject. It separates this question from the total context of Jesus' history
and fate, from the relation in which Jesus stands, not only to the Logos but
to ‘his Father', and we miss the total eschatological perspective of biblical
theology.[ Kasper 1977, 238.]

It is because Congar believes that the way of theology should be from the
economy, from what Scripture reveals for us and for our salvation, that he is
against a consideration of the ontological in isolation from what Jesus did for us
in history, and wishes to make some addition to fraditional Christology - the
greater involvement of the Spirit in if,

According to P.J.AM. Schoonenberg the Logos came to be understood as uniting
himself substantially with the human reality of Jesus - Jesus human substance in
Scholastic terms - whereas the work of the Spirit was to supply the accidental, the
created gift of habitual grace which follows the grace of union, which is the
hypostatic union itself. [Schoonenberg 1977, 350-375.] He goes on to say that
even this working of the Spirit comes ta be obscured with the rise of the
Scholastic doctrine of appropriatiohs * whereby the operations of Father Son and
Holy Spirit are not only inseparably common to all of them - which always was a
Christian doctrine - but...are indistinctly common, belonging to each of the three
persons on the same title and in the same way, or rather belonging to the Trinity
as one principle.."[ibid.p.355.]
The end result of this whole process, whereby first the anointing of Jesus was
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exiended to the incarnation and sometimes atiributed to the Logos, second the
- influence of the Spirit became accidental in comparison with that of the Logos
and finally was considered to be not properly his own but simply attributed to
him, says Schoonenberg, " is that we are far removed from Holy Scripture and
also from many of the church fathers, especially the Greeks."[ Schoonenberg
1977,355.] This would be in line with Congar's thinking but he, in wishing 10
re-formulate a Christology based on the intervention of the Holy Spirit, is not
seeking to contradict or supplant but rather to supplement the classic Christology
based on the incarnate Word, {Congar 1983,111,165.1
Rosato, points out that though the so-called Christology of the Ebionites, a
version of Spirit Christology, in fact by-passes the particularity of Jesus in order
to emphasise the power and absolute transcendence of the Father and man's
universal participation in grace through the Spirit, it also makes a positive
contribution to dogmatic theology. It is essentially biblical rather than
philosophical and has important eschatological and soteriological
emphases.[Rosato 1977,435]
This is why in spite of the great danger of an Adoptionist interpretation, that
Christ is interpreted as divine functionally rather than ontologically, the
advantages have prompted theologians to attempt to revive Spirit christology .
First of all it is Scriptural, Kasper in Jesus the Christ argues‘convincingly that
the New Testament inserts Jesus into the framework of biblical pneumatology
with the intention of upholding both his uniqueness and his universal character. A
Spirit Christology sets Jesus in the context of the Spirit of Yahweh present in the
Judges, Kings and Prophets of the Old Testament. T'he Ebionites were right to see
Jesus the Messiah in line with the Spirit filled figures of Judaism.[Kasper
1977,254ff.] Rosato agrees with this and says, in addition, that the
biblical/pneumatological context ¥ rightly highlighted the notion of Jesus as the
new creation who was hovered over and breathed upon by the same creative
Spirit of Yahweh who brooded over the chaos in Gen.1,2. Such a pneumatic
perspective offered Christology not only biblical profundity but also cosmic
validity."[Rosato 1977,436.] Schoonenberg also wants to introduce more Biblicat
theology into dogmatics in this area since he " finds it intolerable that a main
theme of Paul's, Luke's and even John's christology remains eitber banished from
our theological treatises or confined to some scholion." [Schoonenberg
1977.360.] Congar, in his turn, insists that, though it is important to avoid
Adoptionism, we must as believers “"accord the New Testament texts their full
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realism." [ Congar 1983,111,171.]

- Secondly, the Spirit approach to Christology emphasises the Trinitarian aspect of
salvation and gives due weight to the function of the individual Persons,
something which, Logos Christology tends not to do.

It is a theological datum that when God acts ad extra it is the Trinity, IFather, Son
and Spirit, which acts. Why should it matter that we give the Spirit a ole?
" Although when the Trinity acts , its actions are undivided, they are not
undifferentiated. [Congar 1983,II1,11f.] Congar would follow Rahner in believing
that thc ways in which God communicates himself to us in the economy
corresponds to something real in the way in which He subsists as Persons. He
quotes The Trinity, " There is only one outward activity of God, exerted and
possessed as one and the same by Father, Son and Spirit, according to the peculiar
way in which each possesses the God-head.” [Congar 1983, II,12,13: Rahmer
1970,76] Thus it is not correct to say that any of the Persons could have become
man. Nor would it be true to say that each of the three Persons has only an
appropriated relationship to us, a relationship which would tell us nothing about
God as He is in Himself. Rather each has a proper relationship to the human
individual - the Trinity which we experience in the history of salvation is the
Trinity as it is in itself.

Congar would, however, in some ways limit the absoluteness of Rahner's axiom
that the economic Trinity is the immanent Trinity and vice-versa. lle has doubts
about identifying what he calls the ‘necessary mystery of the Tri-unity of God'
with the ‘frec mystery' of the economy. God would still have existed without 1Tis
creation. Creation is an act of free will whereas the procession of the Persons took
place in accordance with nature " according to Athanasius"[Congar 1983.11%,13]
Congar questions also whether we can assume that God reveals the whole of His
mystery in the economic communication. [Congar 1983,111,13.]

Be that as it may, he accepts Rahner's teaching that there is only one outward
communication of God, but as it is carried out by each Person, it is carried out
according to the way in which that Person possesses divinity.[Congar 1983,
II1,13] So the fact that it was the Son who became incarnate tells us something of
the Son. In him God enters history. The Spirit is not incarnate as is the Son. He
does not hecome history but opens up history to God - his function is, according
to Rahner " the opening up of history into the immediacy of its fatherly crigin and
end." [Rahner 1970,47.] and in the words of Congar "to open up the paths of the
gospel in time and space.” [Congar 1973,24.]
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It is important, therefore, that this characteristic of the Spirit should be recognised
- as having a function in the economy of salvation in which he acts with the Father
and the Son. Spirit Christology more than the later Logos Christologies, made
way for the soteriological aspect of the Christ event. Logos Christology, with its
one-sided ontological emphasis, tended to separate christology from salvation
history and from a theology of grace. Rabner pointed to the danger of separating
the eternal being of God from His historical activity and Congar agrees
wholeheartedly.

This leads to the third, but related, reason for involving the Spirit in Christology.
It helps to make more comprehensible the how of the mediation of God which
takes place through the Spirit and which has as its purpose the final reuniting of
all humanity with Him, Congar believes in the importance of remembering that
salvation is a history, it takes place in time and through time and, as has been
evidenced by his endorsement of Rahner, in connecting this historical activity of
God with what God is in Himself. The Spirit as the out-reach of God, as the one
who opens up history, draws altention {o the fact that the salvation brought about
in Christ is brought about in time. The Spirit is also the one who makes it possible
that the acts of Jesus have universal significance because it was the Spirit acting
in Christ in his life death and resurrection, who made him Son in ihe sense of
first-born son of grace and it is the same Spirit who enables us to be sons
thereafter.,

Finally the eschatological point is relevant. The re-union of God with human-kind
will be eschatological and Jesus, as the one filled with the Spirit, is proclaimed as
the bringer of God's final word. Biblical thought awaited the coming of the Spirit
as the sign that the time of the Lord had come. The Spirit was to be poured out on
all humanity, and as Acts 2, 17ff, shows, this was understood t¢ have come about
in Jesus of Nazareth, In the letters of Paul also it is evident that with the coming
of Jesus Christ the Spirit was deemed to have become present in the community
and the time of salvation to have arrived. This is important for Congar with his
understanding that the order of creation and that of grace are a unity in that they
both depend, in the unity of the Divine Plan, on the lordship of Christ, It is
through Christ that God brings about the fulfilment of His design for all
humanity, and indeed for all creation, a design of redemption {oreseen from the
very moment of creation. Even though that lordship will only be fully exercised
eschatologically, the arrival of the Spirit in and with and through Christ is the
guarantee of our eschatological inberitance. A pneumatological Christology,
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therefore, by placing Jesus in the eschatological setting with the use of the
concept of the Spirit of God, would not only take into account one of the
emphases of Pauline Christology, but would accord with Congar's own insights.
With the decline of the importance ascribed to the Spirit and the loss of the view
of Jesus as eschaiologically significant for all people, the forward looking
perspective, that of hope, was lost. Rosato sums up " Spirit Christology
maintained, more than Logos Christology ever could, the eschatological, ternporal
and universal character of the person of Christ." [Rosalo 1977,436.]

3. Congar's Approach to a morce Pncumatological Christology.

{To be found principally in I Believe in the Holy Spirit, Volume Three, pp.165-
173" and in Lhe Word and the Spirit, Ch.6, pp.85-100 ]

Father Congar does not approach the role of the Spirit in Christology specifically
from the biblical basis of the earliest Christologies, from the understanding that "
the mediation between God and man in Jesus Christ can be understood
theologically only as an event 'in the Holy Spirit' "[Kasper 1977,249.] He comes
to this understanding by way of dissatisfaction with traditional Christology. He
implicitly criticises the neo-Thomist approach when he says that one of the
greatest disasters of modern Catholicism was when it concentrated on God and
religion 'as they are in themselves' instead of continuing to inquire what they
mean for men and women. The result of this development in which God and
world are separated is that human beings respond by getting along without God.
[Congar 1966a,11] The reaction to such an approach in the particular area of the
study of Christ has been for theologians to reduce Christology to anthropology
seen especially, according to Walter Kasper, in the Bultmann school, in Hans
Kung and possibly in Schillebeeckx. [Kasper 1989,75] Congar emphatically does
not go down this road. Though his views may indicate a less than radical
approach to christological pneumatology in that he does not seek to overturn the
traditional approach, by giving a place to the Spirit, a necessary or constitutive
place, he provides values missing in the incarnational approach. He is not
primarily concerned with going into the questions of how the christological
concepts of 'nature’ and 'person’, the soteriological concepts of 'sacrifice' and
‘atonement’ and so on can be meaningfully interpreted for the modern world, but
rather with the relation of the oniological in Christ to the functional statements
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about his meaning for us. Though a Thomist, Congar acknowledges that he came
- to find the Christology of Aquinas unsatisfactory, not because it ignored the life
of Christ and the fact that his coming was for us and for our salvation, but
because, by its descending character, its concentration on the Incarnation, it
neglects the aspect of re-ascent, i.e. the question of how it effects our redemption
and had difficulty in making the human life of Christ salvifically meaningful.|
Congar 1986,86]

All incarnational christologies face this difficulty of integrating the significance
of the full divinity and full humanity in Jesus with the tendency being to
downgrade the humanity, to fail to allow Jesus to grow and to act as an authentic
human person. There tends to develop a theology of Christ separated from the
human Jesus which can itself lead to a reactive study of the historical Jesus who is
less than divine. The connection between Jesus and the Christ is lost. There is a
dualism in the theologising. As a corollary to this difficulty in fully integrating
the humanity of one who is God incarnate, the historical economy of salvation
loses its importance. This, Congar believes, must be avoided. It was as the
human Jesus of Nazareth that Christ carried out his saving mission, acting
consciously and freely, and it is in this very action that the Holy Spirit is
involved. The economy of salvation is historical in character. There are certain
kairci, times favourable for a particular event, when new things actually
happened. [Congar 1986, 86-87.]

In the New Tcstament Congar believes that there is evidence of successive
comings of the Spirit over Jesus as he is Saviour, historical stages which were "
authentic qualitative moments in which God's communication of Himself in Jesus
Christ, and in a very real sense also to Jesus Christ, was accomplished. There
were successive comings of the Holy Spirit over Jesus Christ in his quality as
Saviour." [Congar 1986,87.]

The Spirit is first involved in the conception of Jesus. At the very beginning of
the Economy the Spirit is there. In Scholastic theology the purpose of the Spirit is
to make the humanity of Jesus holy. He is ontologically Son of God by the
hypostatic union and because of that is the temple of the Holy Spirit. [ see
Schoonenberg's comments above ] Congar explains that Aquinas spoke in terms
of the grace of the union - the hypostatic union - having as its consequence, from
the very moment of Christ's conception, created, sanctifying, grace.[Congar
1986,86: 1983 II1,166.] Aquinas is essentially concerned with the ontology of the
incarnate Word and though created grace pre-supposes at ifs source, the presence
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of the Holy Spirit, Uncreated Grace, Thomas concentrated on the concept of
" created sanctifying grace totally filling Christ with the fullness of holiness. ‘
Congar, because he is concerned not only with the inner being of the God-Man,
but also with his relation to us, to history, sees the role of the Spirit as doing more
than make holy the humanity of Jesus who is ontologically Son of God by the
hypostatic union, While it is frue that Jesus is Son by eternal begetting, (Ps.2,7.)
Congar believes that we must consider how this applies 10 history. It is in the
historical context that the salvation of humanity takes place. The Spirit is
involved at the conception of Jesus because he is involved in the creation of the
very being of Jesus as Son for us. The pneumatological element, therefore, unites
Father Son and Spirit in the initiation of the unitary act of redemption and is
connected with the nature of the Spirit,

It is submitted that Congar has in mind, though he does not explain here the
origin of his thought, the function and being of the Holy Spirit as he is in himself.
In 'A theological meditation on the Third Person' we can see that for Congar the
Holy Spirit is above all Gift. {Congar 1983, III, Ch.3,2 JThis preference ties in
with Father Congar's ever-present concern with God-in-relation, to the world, to
His creation, especially to humanity. The Spirit is the one who is given so that
men and women might become ' the community of the sons {and daughters) of
God.' He is the content of the promise of the Father and, already given to us, is
the earnest money of our eschatological inheritance. Though Jesus is also given to
us, " it is only the Holy Spirit who is called Gift. " [Congar 1983, II,144.] He
says there is abundant evidence for ihis in Scripture and in the writings of the
Fathers of the East and the West.[ibid]

Expounding the mystery of the Spirit as absolute Gift Congar, as has been said in
Chapter Three supra, turns to the formula used by the Greek Fathers and
incorporated in their doxologies - 'from the Father, through the Son, in the Holy
Spixit' - and finds in them a truth of the economic order, but one expressing the
order of the immanent Trinity, that "the Spirit is the one through whom God's
communication of himself is completed." [Congar 1983,111,147.] In the economy
Congar understands that Spirit as " the one who completes all things and who
brings a perfection in which we can rest in peace." [Congar 1983,111,144.] He
finds this confirmed in Basil, Augustine and Richard of St. Victor and in the
modern theologies of Kasper and Miihlen . He quotes the former as saying that "
the Spirit is the bond of unity not only in God , but also between God and
creation" and the laticr as asserting that " the Pneuma is God's being outside
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himself" [Congar 1983, I11, 149 & 154n.35}

" In addition, because the ability of the Holy Spirit to sanctifly is one of his
characteristic properties - Basil calls him " the perfecting cause” (On the Holy
Spirit, XV1,38) - and since he is also love, it is not simply that God can exist
outside Himself as Pneuma, but He desires to do so." God is love and He is
Grace. Love and Grace are hypostasized in the Spirit." [Congar 1983,1I1,149.]

It makes sense, following this line of reasoning to involve the Spirit in the
conception of Jesus, The one who is '‘God's being outside himself' must surely be
involved at the very moment of God's supreme inter-action with creation - the
self-giving of God in Jesus, true Son, true God, and also true man. According to
Viadimir Lossky, John Damascene, summing up the Christological doctrine of
the Fathers, said that the Incarnation was accomplished by the Holy Spirit who "
caused the Virgin to be fit to receive in her the Deity of the Word" as well as by
the Word himself who formed in her "the firsi-fruits of his humanity.”[Lossky
1957,141)

Congar certainly makes the Spirit the agent of Christ's economic Sonship, that is
as Son not from the point of view of his hypostatic quality or ontology, but from
the point of view of the Divine Plan of grace. It would be possible to go further
than that and to say with Walter Kasper that " The sanctification of Jesus by the
Spirit and his gifts is not merely an adventitious consequence of the sanctification
by the Logos through the hypostatic union, but its pre-supposition." [Kasper
1977, 251.] i.e. it is because the Spirit who is freedom, love, grace, totally fills
the humanity of Jesus that it can be the receptacle for the self-communication of
God. Congar also tries to give a role to the Holy Spirit in the very creation of the
humanity with which the Word unites himself hypostatically.

What is known as the hypostatic union is, as a work ad extra, the action of
the Three Persons... It is however ihe Spirit who, by activating in Mary
her capacity as a woman to conceive ( and thereby supplying the 23 male
chromosomes) produces the human being whom the Son, the Word, unites
to himself, and thereby the 'holy’ fact. In this way Jesus is Emmanuel, God
with us, because he was of the Holy Spirit { and conceived by that Spirit.)
That is dogmatically and theologically the meaning of Luke 1,35. [Congar
1983,1,25,n.6.1

Again,
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When the Holy Spirit made Mary's capacity as a woman to be a mother
active in her, what he did was to bring about in her a humanity which the
Father was truthfully to address with the words "You are my beloved Son'.
[Congar 1983,11, 213.]

Leaving aside the wisdom of going into the biological detail, (which seems to
suggest a composite "God-man' and indicates the difficulty one faces when one
asks the scientific question, where do the Y chromosomes in Jesus come from,
within a theology professing a virgin birth) from the point of view of the
involvement of the Spirit this seems to approximate to Kasper's position above, If
the Spirit is involved in rhaking the humanity of Jesus holy and such that it is able
to be assumed by the Logos, does this not mean that the Spirit is involved in the
creation of the very being of the God/Man? True the hypostatic union is, as
Congar says, the personal act of the Word/Son, yet he also says that the Spirit
caused "a son's soul and a son's love " to arise in that first buman beginning. Does
it matter? Yes, because if the Spirit is involved in the very constitution of Jesus
Christ he brings to the essence of the God/ Man all that we have said that he is as
Spirit, and belongs to Jesus in such a way that when he is given by the Risen Lord
what is experienced in the gift of the Spirit is that Lord.

Congar, it seems, wants to look-al the process of the Incarnation from two
different angles. In terms of a theology based on the Prologue to the gospel of
John, according to which the Word { with the Father and the Spirit) created and
joined himsell {0 the humanity of Jesus of Nazareth; and from the point of view
of an ascending Christology whereby the Spirit ( again with the Father and the
Son) created, and so sanctified the humanity of which we speak that it could
become the resting place of the Word. He is concerned with the involvement of
the Spirit rather than with which Person has priority, in this he is inclined to
follow the order of the processions. Congar's work, thus understood, provides an
inclusive approach which tres to show that the different Christological insights
are complementary rather than opposed to one another. It may be said that it
echoes Scripture itself for there the idea of the Spirit as constituting the very
identity of the Christ co-exists with the notion of the Spitit as given, and only
able to be given, by the Risen Christ and both types of Christology, ascending and
descending, are to be found in the New Testament.

There are times other than the Incarnation, in the life of Jesus, Congar says, when
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the Spirit comes upon Jesus in new, decisive, ways, but ways connected again
" with his relationship to humanity.

The first of these times is at the baptism of Jesus. It was at his baptism - which
Congar interprets as a theophany of the ‘Irinity - that Jesus was declared to be
the Son of God, the choscn one. This was done according 10 Luke, 3,22, in the
words of Psalm 2,7 which calls to mind royal messianism. Matthew and Mark
combine this with some words from Isiah 42,1, which refers to the Suffering
Servant. In addition to the voice from Heaven, the Spirit is portrayed as
descending in the form of a dove.

This descent of the Spirit is said by Congar to mark the beginning of the
messianic era. It is an snointing of Jesus by the Spirit which makes him the
Messiagh, the Christ, It wés not, as Aquinas thought, a manifestation of something
which already existed. It was not that the cvent changed what Jesus was in
himself, what he had always been, the only-begotten Son, but it introduced
something new into the economy of salvation.[Congar 1983, I11,167.]

This suggests that Congar views the baptismal anointing of Jesus as pre-
supposing the person of Jesus as constituted by the hypostatic wunion,
consubstantial with the Father according to his divinity and consubstantial with us
according to his humanity, and then understands that person in a developing
relationship with creation. This takes place, within an understanding of the life
and work of Jesus Christ as the way of kenosis, by means of a developing filial
relationship of prayer and obedience which is the work of the Spirit. It is
therefore through a personal relationship that the Father is acting as He
constitutes the Son as the Christ.

Congar speaks of the baptismal descent of the Spirit on Jesus in terms of
‘anointing’.[Congar 1983,II1,167; 1986,87] This notion was used by Matthias
Scheeben to explain the pneumatological component in the Incarnation. The
Spirit, who proceeds from the Son, enters with him the humanity of Jesus and
anoinis it with the Logos' own divinity, Ultimately the source is in the Father but
the Spirit is involved in the anointing (though subordinately to the Logos) and so
in the bringing about of the being of the God/Man.[Scheeben 1947, 332-333]
This is more than the Thomistic view of the Logos adorning his own humanity
with the fullness of the Spirit proceeding from him.

Heribert Muhlen also uses the concept of anointing but associates it with the
baptism of Jesus rather than with his Incarnation. It is this approach which
Congar follows and he refers, as does Muhlen, to the work of Ignace de la
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Potterie.

There is no text in the New Testament which refers to the anointing of
Christ at the moment of his incarnation. According to the patristic and
theological tradition the hypostatic union is a consecration of Jesus'
humanity by his divinity, but this idea cannot be found in any of the new
Testament authors. [Congar 1983,1,28,n33: de la Potterie, 1958,250]

This exegete maintains that the baptismal anocinting is a prophetic anointing of
Jesus and refers to the function of Christ, not his being or nature. Congar follows
this line and interprets the baptismal anointing as "a new act in which the divine
sonship was made preseht - the act that made him and declared him to be the
'Christ™ [Congar 1986,88]

Congar indicates that this baptismal anointing has, as its agent, the Holy
Spirit.[Congar 1983,111,167] It brought something new for us, the Messiahship
of Jesus, and though it did not change what Jesus was, it added nothing new to his
ontology, it changed Jesus understanding of himself and his mission, his
understanding of himself as saving victim, His consciousness of being Son and
Servant was extended, so that he could express it in a new way. Similarly, at
other times in his life, during the temptations, while he was at prayer, the Spirit
was involved in such a way as to develop Jesus's consciousness of himself and his
work. Immediately after his baptism the Spirit leads him to begin his messianic
work. After the temptations Jesus began his preaching and proclaimed that "The
time is fulfilled and the Kingdom of God is at hand."(Mark,1,15)

To the attitude of filial obedience and love formed by the human heart of Jesus,
by the dispositions of his will, was added an intuitive religious knowledge of
God, given by the Spirit. Luke,(10,21-22} links the Spirit with the consciousness
which Jesus had of his sonship. There was a communication of the meaning of the
Fatherhood of God, and of his special relationship with the Father. It was because
he had a fuller understanding of what it meant o be Father that he could reveal
God to us. He could add to the conventional aftribution of power io Fatherhood,
the newer insights of mercy and love.

It was necessary that there be some irruption in him of the light of the
creative Word for him to know, at the level of his human consciousness,

the revelatory value, the power to reveal God, possessed by the images of
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which he like us was aware.[Congar 1966b,64.]

From his studies Congar's conclusion is that Jesus is Son in several ways. He is
Son by eternal begetting. Ie is the Monogenitus. However, if we are to take
seriously the fact that the economy of salvation is a historical process, we must
give due weight to the texts which indicate that at different times in his life Jesus
becomes Son in new ways. This is not from the point of view of his ontology, but
from the point of view of God's offers of grace in history.

This seems to approach David Coffey's position that " in Jesus there was a
progressive actualisation of the divine Sonship” [Coffey, 1984,477] This would
enable Congar to hold, as he wishes to do, that Jesus human nature in the shape of
his human freedom is constitutively involved in our redemption because by freely
drawing closer to God in love, he precipitates the full realisation of his Sonship
and this in conjunction with the Spirit. This may , however, go further than
Congar would wish as it could suggest an ontological change after the
Incarnation.

If the baptism is the first decisive event in which the Spirit acted to make Jesus
‘Son for us in a new way, the second such event is Jesus' resurrection and
glorification. We are now moving into the second stage of the involvement of the
Spirit in Christology. The first stage dealt with the Spirit in the birth. and life of
Jesus. We now move to the stage of the Spirit associated with the Risen Lord.
Here we are concerned with the re-ascent of Jesus to the Father, and also with the
possibility of our subsequent ascent with him and through him. In his earthly life
Jesus was son of God in weakness and kenosis and gradually, in the Spirit, grew
in consciousness of his sonship. At his Resurrection again through the Spirit, he is
constituted son of God in a new way, in power.

Congar looks at the texts which taken together, give us a two- stage Christology ,
a historical Christology of exaltation. This probably developed early because it
can be found in a text which expresses a borrowing from an earlier tradition -
R.1,3f. It is also expressed in such texts as Acts,2,32-35, 1 Cor.15,42-45, and
Heb. 1,5-6. There are said to be two stages in the Christ event - the state of
descent, of kenosis, and that of glorification; the realm of the sarx, the flesh, and
that of the pneuma, the spirit. The Son of God passes through these two stages. In
the second of the two stages God raised Jesus from the dead to establish him in
power. This was done according to the Spirit. He was ' put to death in the flesh
but made alive in the Spirit.' (1 Pet.3,18) Jesus is raised from the dead to be
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present as both victim and Risen Lord. So, Congar argues

It is the Spirit, as the content and the end of the Promise and therefore as
an eschatological gift, who establishes Jesus', that is Christ in his crucified
humanity, in his condition as the 'Son of God in power' and as Kyrios. The

Spirit permeates him and makes him a Pneuma zoopoioun, a spiritual
being giving life. [Congar 1983, 1, 38,39.]

Having sunk to the depths he was raised t0 become life-giving spirit, who can
then impart the Spirit. For Paul this two-stage christology clearly has a
soteriological meaning - the great exchange, 2 Cor.8-9. This Christology probably
started as an elevation Christology, but later, perhaps to avoid a perceived
adoptionist interpretation, the Spirit was shown as being at work right from the
moment of Jesus conception -in the infancy stories of Maithew and Luke. The
first epistie of Peter also shows the connection of the two-stage Christology with
the Christology of exchange. Congar sums up:

Two aspects and similarly two conditions in Christ's quality of Son cun be
distinguished in a historical Christology. He was the Son of God in forma
servi, that is, in the flesh. As such he received the Spirit, was made holy
by him and acted through him, especially in the struggle against the
demon. Following his resurrection, he was constituted according io the
Holy Spirit as the Son of God with power. He was seated at the right hand
of God and was assimilaied to Him even in his humanity. From that
moment onwards, then, and from heaven, he gives the Spirit. [Congar
1986,91]

As the Risen Lord Jesus becomes the Protetokos, the first-born to divine life. He
is the firsi-born of the multitude of which we form a part. The role of the Spirit is
important here and is connected with what the Spirit is. It is the function of the
Spirit o be, as von Balthasar says, the 'beyond ' of history. He opens up history.
By that is meant that he removes the limitations of history - seen in his
association with prophecy. As a historical person Jesus was subject to these
limitations in that he suffered death. This, however , was not final. God, in the
power of His Spirit as liberator. raised Jesus. In breaking the power of death, of
history, the Lordship of Jesus was established. Once Lord, Jesus can give the
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Spirit. It is by this giving that we are incorporated into the 'many brethren,' that
- for us also death is not ultimately friumphant, and it is because of what the Spirit
is in himself that he can perform this function. The Spirit is the one who brings
the 'last days' into history, incorporates us in them. He removes for us the
limitations of history; i.e. we transcend death to live thereafter, It is also because
the Spirit is involved with the bringing about of the sonship of Jesus that this
unitive function is not simply that of a deus ex machina but is grounded in the
missions of the Word and the Spirit as they do the will of the Father.

It is not the case, then, that the Spirit Christology of function, which sees Jesus
from the point of view of what he was intended to be for us - Saviour in the form
of a servant, and then Risen Lord - supplants the ontological Christology of the
Councils. It supplements it. It could be said that function pre- supposes being.
Just as there is this necessity to hold together ontology and function, so there is
the need 1o retain an 'objective’ sense of redemption, in the sense of faking
seriously that we have been redeemed through the blood of Christ -Eph.1,7 -
while acknowledging that modern thinking makes it necessary to interpret how
these historical objective facts can be meaningfully integrated into present day
human existence.

There are strengths in the Spirit approach to Christology. It is biblical. It is
eschatological. An emphasis on the Spirit as constitutive of Christ emphasises,
better that Logos Christology can, the eschatological and universal significance of
Christ. It is also soteriological. It does not separate God in Himself, from Gaod for
us. It does full justice to sacred history, which Scholastic theology, concentrating
too much on the ontology of Christ, failed to do, and it allows also for the full
humanity of Christ.

The involvement of the Spirit in Christology also, as has been said above, has
dangers, especially that of Adoptionism. It is necessary, if this is to be avoided, to
preserve in one's Christology, the ontological, Trinitarian and pre-existent
character of Jesus. The gospel of Luke does this by portraying Jesus as conceived
by the Holy Spirit, bringing in an ontological concern to the ecarlier tradition
which perceived Jesus' Sonship in functional terms - R.1,4, the baptism
pericopes.

3.aJesus Christ - Son of God.
Congar is aware of this danger of Adoptionism. He stresses, therefore, that Jesus
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was ontologicaily the Son of God because of the hypostatic union from the
" moment of his conception.[Congar 1983,1I1,171: 1986,92.] The Spirit is involved
in the conception of Jesus not in the sense of filling a human conceptus with a
unique spiritual dimension, adoptionist, but as making the humanity of Jesus, the
God-Man, holy, the temple of the Holy Spirit. In addition, as we have seen,
Father Congar also seems to give a role to the Holy Spirit in the very creation of
the humanity with which the Word unites himself hypostatically. He says also
that (in the economy) " the Word procecds a Patre Spirituque, from the Father
and the Spirit, since the latter intervenes in all the acts or moments in the history
of the Word incarnate." [Congar 1986,93.] Father Congar's main intention, in
addition to avoiding Adoptionism in these ways, is to assert the union of the
actions of Word and Spiﬁt as they carry out the intention of the Father. He would
follow St. Thomas in granting a logical priority to the assumption of a human
nature by the Word, helieving as he does that we should " respect the two
missions, of the Word and of the Spirit, on the pattern of the succession which
derives from the procession within the Trinity." {Congar 1983,125.] This indicates
that Congar is working with a procession model of the Trinity which does not
help to explain a coming of the Spirit from the Father to the humanity of Jesus
with the result that it becomes the resting place of the Word.
To return to Adoptionism, there is no question either, of Jesus' being a special
man who was for the first time adopted as Son of God at his baptism. However,
because, he wants to give weight to the history of salvation, he suggests that"
there were two moments when the virtus or effectiveness of the Spirit in Jesus
' was actuated in a new way....at fis baptism...at the time of his resurrection and
exaltation." [Congar 1983,11,171.]
The Son becomes Son in new ways, not ontologically, but in what he is for us.
Congar believes that since the in-itself cannot be separated from the for-us, the
declaration of Christ's Messiahship at his baptism, his 'ancinting' for this, can only
be because he is already the " Saviour who is Christ the Lord."(L.2,11) The
Word-Son becomes Messiah-Son and later, by another intervention of the Spirit,
Saviour-Son. "God has made him both Lord and Christ." ( Acts,2,36)
In the first acting of the Spirit, Father Congar understands the baptism to have
brought about a change, not only in how Jesus appeared to others, but also in how
he understood himself as Son and his mission as being that of Servant. [Congar
1986,88.] There is ample scriptural evidence showing Jesus acting in the power of
the Spirit, to preach the Kingdom of God and to show that in him it had already
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come - (L.4,14,18-19, 1.10,9-11Mk.1,15, M1.12,28,)

. In relation to the second intervention of the Spirit, in the resurrection and
exaltation of Jesus, Congar uses his understanding of the Spirit in Christology to
link our sonship with that of Jesus and in so doing returns to the Trinitarian aspect
of Christology. ‘The purpose of the Christ event is the salvation of humanity, the
return of all to the Father, and this involves the Resurrection and glorification, the
second ‘moment' when the power of the Spirit acts in Jesus. The one who in his
earthly life had received the Spirit is constituted Son of God with power
according 1o thal Spirit. Seated at the right hand of the Father he can now give
the Spirit so that we might re-ascend with him. It is largely because he wanis 1o
give due weight to this aspect of re-ascent - the aspect with which the Holy Spirit
is involved - that Father Congar has moved towards a pneumatological
Christology. [Congar 1986,86.] Whereas Logos Christology concenirates on the
descent of the Only-Begotien Son, Spirit Christology with a focal point in the
Resurrection, reminds us that Jesus is also the Protckos, the first-born to divine
life who will bring about our resurrection also,

Like him in his humanity , we too shall only be fully sons through the
glorious transfiguration of the resurrection, but again like him, we are
already sons according to the firsi-fruits of this life, ‘amid sighings'. For us
, as for Jesus himself, the quality of sonship is, in both its stages, the work
of the Spirit. The Spirit is not only the third in the inira-divine life,
although he is equal in consubstantiality, - he is also , in the cconomy of
salvation, the agent of sonship as the effect of the grace and reality of holy
living. The whole of our filial life is animated by the Spirit." [Congar
1983,11L,170-171.]

From what he says in his 'Theological meditation on the Third person' it is
submitted that Congar is to be understood as meaning that if we are to escape
from the notion of 'merits' of Christ being in some way grasped as objects by the
individual, we have to think in terms of the open-ness of an inter-personal
rclationship between Christ and the individual, mirroring the intra- Trinitarian
situation. {Congar 1983,1I1,144 -151.] The Spirit as the third Person of the Trinity
opens up the relutionship of Father and Son. Without the Spirit it would be a
closed reciprocal relationship. With the Spirit love goes beyond that. It takes on
the character of outwardness, of fruitfulness, of seeking some good beyond itself.
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The person of the Spirit explains the yearning nature of the love of God which the
. history of salvation reveals to us. So if the Spirit is involved in the constitution of
the incarnate Son he makes that Son subject and so open to the possibility of
relationship with others, i.e. with us when the same Spirit carries out the identical
function in us. That is to say that the Spirit has to be involved in the ontology of
the incarnate Word, in the creation of his very being, - this would be at his
conception - so that there can be Christ for us, the Christ who through the Spirit
will make us sons with him.

In I Believe in the Holy Spirit [ III, 170] Congar understands the involvement of
the Holy Spirit not with the ontology of the Incarnate Word but with Jesus
sonship perceived from the point of view of God's gracious plan for our salvation
and he sites the first being son-for-us at the annunciation, with later constitutive

moments at the baptism and the resurrection and glorification of Jesus. However,
in The W irit, in considering the relationship betwecn the economic
and the eternal sonship, he says that he believes that the Word was conceived
“incarnandum and even crucificendum, glorificandum, caput multorum Dej
tiliorum," that, at his conception he had to be made flesh, crucified and glorified
as the head of many sons of God. [Congar 1986,93] The reference to the Word
being conceived ’'incarnandum' and ' crucificendum' cannot be imputing a
necessity to the God of freedom. It is suggested it means that somehow the
incarnate Word existed in God as more than one of a number of possibilities.
Something existed other than the freedom of infinite possibility, actuated as it
were, to put right something once it had gone wrong. The infinite possibility
which must be an attribute of the absolute God of Christianity would account for
the possibility of salvation by way of incarnation, but what would be the basis in
God of the decision to act in this way? Assuming that God does not act in a
purely arbitrary manner there must be something in His being which accounts for
His decision. We can see the way Congar thinks when we read in 'Dum
Visibiliter Deum Cognoscimus'

No Absolute exists which is not also love, no mighty God who is not the
loving God, God turned towards us, God for us, There is no 'l am’, no Ens
a se, no Aseity, that does not contain within itself, not only the possibility,
but also the positive desire to be T will be (for your sake, moving towards
you, acting with you).! There is no 'He is, He was' who is not
simultaneously 'He comes.'[Congar 1968b,89]
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. The essence of God is not only infinite freedom but also infinite love, and since
love is of its nature out-going it terminates first in creation and then in
salvation.The Spirit in the Trinity can be understood as love personified and is
thus properly associated with creation and with salvation. Redemption and the
means to it are always there in God. It is suggested that it is possible to
understand the incarnational method of salvation chosen by God not as either
necessary or simply a reflection of His nature, but as interaction with a creation
which, because it involved freedom involved suffering , and could only be
redeemed from tragedy by the participation of God Himself in that suffering.)

3.b.'Economic’ and Eternal Sonship. Pre-existence,

If the economic Trinity and the immanent Trinity were to be equated it would
follow from what Congar has said above that the Spirit would be involved in the
eternal begetting of the Word - it is becausc of this contradicting of the Filioque
that Barth rejects the absolute equation of the economic with the immanent
Trinity. Congar as has already been indicated does not believe that the
reciprocity of Rahner's 'fundamental axiom ' can be accepted without reservation.
[Congar 1983,111,11-18] Though the interpretation of who Jesus is and what he
does in terms of the Spirit is primarily concerncd with the economy, Scripture
does speak of Jesus Christ as already existing in God independently of his
temporal incarnation; Phil.2,5f,, Jn 8,38; 8,58; & 17,24, for example. Congar also
refers to Jesus’ reply to the High Priest in the Synoptic Gospels and to the theme
of Christ as the image of God in Col.1,15-20 and Heb.1,2-3. Indeed, he says," It
is not enough simply to make a distinction between the eternal Word and the
man-God of the Incarnation. Scripture speaks of the pre-existence of the latter."
[Congar 1986,94] _

He goes on to cite Karl Barth as a theologian who vigorously rcjects any
consideration of the Word other than Jesus Christ. Jesus Christ is God and the
Son of God is Jesus Christ. God wanted to be Jesus Christ , and Jesus Christ is not
only the one chosen but the God who chooses. This raises the obvious difficulty,
how can God be Jesus Christ 7 Congar says that a Thomist is bound io object to
Barth's formulation. Aquinas's answer to the question " Is it frue that a man is
God?" is that it is, because of the hypostatic union. 1t is however a qualified "Yes"
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He adds that this is not exact reduplicative, if man is taken as such.
'Thomas always speaks formaliter, The claim to attribute hypostasis o the
Word is one thing and that of nature another, Nature was only assumed
and united in time.[Congar 1986,95] '

This does not mean, for Thomas that we can speak of an existence of the Word
before human nature was assumed by the Word.

'Before' is not meaningful in the context of the present and eternity of
God. The cternal begetting of the Word, the Son , has, as its end, the
Word, the Son assuming the humanity of Jesus, which, in our own time or
history was brought about in the Annunciation.......we may therefore
conclude that it is possible to speak of the Word without Jesus'
assumption of humanity, although it is not possible to speak of that Word
before the incarnation.” [Congar 1986,95.]

In the eternal present, therefore, Jesus is begotten incarnandum and the Father is
eternally the Father of Our Lord Jesus Christ. In this way Congar believes that
justice is done to the fact that God in Himself, God as He is, is not the same as
God revealed in the economy, and also to the scriptural assertions of pre-
existence. The immanent Trinity can only be known through the economy. The
latter must reveal the former, If the Incarnation of Jesus Christ signalled a
completely new beginning, if Jesus did not somehow exist within God from
eternity, would this be s0?

Congar states his own position only by quoting and affirming the words of Louis
Bouyer;

it is in time that God-makes Himself man, i.e. it is in a definite moment
of time that our humanity is assumed. But as far as He is concerned, He

assumes it eternally. Then the Father eternally generates the Son, not only
as before His incarnation, but as the Word made flesh. [Congar 1986,97.]

Conclusion.
Congar has said elsewhere that the passion of his life is the church. [Congar
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1969,7.]1 He links, calling them his three loves, the Church, the laity and the
- priesthood. This is, I think, the first pointer to understanding his Christology. He
is driven by the vision of the bringing of the human race to God and the ways in
which this is accomplished. So though an ardent admirer of St. Thomas and his
approach to Christology, Father Congar is not a philosopher and is not primarily
interested in explaining Christ in philosophical terms. Early in his career he was
involved in writing & conclusion to the series in "La Vie Intellectuclic" on the
contemporary causes of unbelief and this led him to see the need to present God
as a living God involved in and relevant to humanity.[Congar 1935] His real
Christological interest, it is submitted, lies in how man comes to God through
Christ, rather than in concentration on the inner being of the mediator. The
mediation of Jesus Christ is the culmination of God's eternal design. It is to be
cxpected firstly, therefore, that his Christology will be soteriological. The
functional aspect is highlighted and so he is drawn to the involvement of the Holy
Spirit, scripturally revealed as eschatological gift, in Christology. This is within
an understanding that who the Spirit is governs what the Spirit does, just as in
Christ being and function are connected, All that Scripture says in metaphor
about the Spirit indicates something of what that Spirit is. So as God is a rock,
that is, stability and strength for us, as Christ is the lamb, the victini, so the Spirit
is breath, the principle of life, living water, the bearer of life. The Spirit is wind,
the unconfined. It is of his nature to transcend barriers. The Spirit is the finger of
God, His instrument , His power, The Spirit is the Spirit of holiness. The Spirit is
the one who ushers in the last days. His is the presence which shows that the time
has come for God to be all in ali. All that we know of the Spirit, therefore, makes
it possible for us to speak of him as being, in a special way, involved with the
interaction of God with history, of God with men and women. The Spirit is the
"go-between" God who links the historical world with the franscendent. It is
something particular to the Spirit which enables us to say this, just as it was
something particular to the Second Person of the Trinity which entailed that he
should be the incarnate One, It is the Spirit who is involved in the relationship of
Jesus with the Father. It is the Spirit who is involved in our relationship with the
Father because through the Spirit Jesus was raised from the dead and through the
Spirit the way was opened for us also to enter the relationship of sonship.

The Spirit who makes the humanity of Christ a humanity of the Son of God
makes us sons also by grace. This will have repercussions in his ecclesiology, his
sacramental theology and in his approach fo the personal spiritual life of the

101




Christian,

- Secondly the coming of mankind to God takes place in human history. All that
we know of God is mediated by history. The final revelation, the coming of God
o man in the person of Jesus Christ took place within history. Congar is
interested in stressing that the humanity of Christ is given its due weight and
believes that a historical Christology can do this because it makes it possible to
show that the humanity of Christ, though united to the Person of the Word, was
like ours. The involvement of the Spirit helps us understand how this is so. Christ
was Son of God, but in forma servi. Like us he received the Spirit, was made holy
by the Spirit, called on the Spirit so that he might be totally conformed to the will
of God. In his life, a life lived in the Spirit, Jesus human will led him to his
obedient and salvific death on the cross. This life of Jesus was a life of total unity
through the Spirit with the Father, but Congar, it is submitted ought to have done
more to show that the human life and death of Jesus can be interpreted as being
the sign of the Kingdom in practice so that the Resurrection is the logical
outcome thereof. He has gone some way towards this in calling attention to the
historicity of salvation and indicating that the Spirit-filled life, and the death
offered in the Spirit, are acts of the Son who is Servant, but it is submitted that
more emphasis on the life of Jesus and especially on the cross, is necessary. It
must be said however that he has moved Christology away from dualism by
bringing in the Spirit as the unifying factor, the onc acting in all moments of the
Jesus who is the Christ,
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CHAPTER FIVE
THE, CHRISTIAN LIFE

1. Theological Anthropology
la. Congar's understanding of the Human Person.

Theological anthropology has fo do with the destiny of the human person.
Christian Scripture and tradition tell of God's intention in creation, its vitiation in
the Fall, its redemption in Christ. Throughout the centuries there have been many
attempts at interpreting the nature of the being whom God created 'in His image',
at explaining how he is to blame for the fact that his present existence is not that
envisaged by the Creator and at inferpreting how the action of God in Christ did
and does bring about the possibility that the experiment of creation does not end
in futility. The ultimate aim of this section of the thesis will be to consider what
Congar's approach adds to our understanding,

Congar's understanding of anthropology is not set out systematically in one
particular place and has tc be deduced from what he says in his many works. He
begins from the understanding of God as the One who is alone the supremely
holy, the totally self-suflicient, entirely happy in the perfect communion of love
in which He is Tather, Son and Spirit.[{Congar1962b, 238.] God is in no way
bound {o create. He does not, however, limit His love to Himself but "in his love
calls into existence beings other than himself, who ‘are' only by virtue of the
relation through which their existence is grounded in him. These beings are the
visible and invisible things which, in their totality, constitute the world of which
we are a part.” [ibid.] God, then, is present in His creation first of all by His
creative power. He is in it in order that it may exist. Since, Congar says, God's
causality is God Himself, the world which He has created and transcends, is filled
with His Divine Presence and power. [ibid p.239.] There are, however, further
ways in which God is present with His creatures. God is with them by grace. It is
in this sphere that the human being has its special place. "Man is naturally the
measure of the world for he is its supreme outcome; he is also its cpitome.”
[Congar (1957 & 65) 1985, 117.] It is to men and women that the possibility of
possessing God " as the content of the knowledge and the love in which the life of
a spiritual being is really lived “ is given.[ Congar 1962b, 239.] Grace turns the
human being towards God, so much so that we can actually " touch and possess
him....his own living Substance." {ibid] Congar therefore, understands the human
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being as one with whom God is not simply by His creative power and causality,
" "but according to his substance, and, if we may venture to say so, personally, The
TFathers and the theologians make it perfectly clear by referring to Holy Scripture
that it is no longer a Presence which is involved, but an Indwelling." {Congar
1962b, 240.] It is this gratuity to the human being which makes that being the
epitome' of creation and grounds the possibility of a divinization which will only
be perfectly accomplished in heaven. [ibid. p.239.]

la.1 Man, Image of God.

Biblical anthropology expressed the conviction of man's supreme importance to
which Congar refers, in the terms that man was made in the image of God.
Theology through the centuries has sought to spell out what is meant by this, All
the things which are said when speaking of the Christian experience - that God
reveals Himself, that He has spoken to His people, that He wills their eternal
salvation, and S0 on - assume an understanding of what the human being, who is
the subject concerned with the saving message of Revelation, is.

In the Bible the affirmations about God are linked to the affirmations
about man. Why should this be so ? Because the content of Revelation is
not God as He is in Himself, exactly. God revealed Himself in the
temporal revelation of the Incarnation and established a unique relation
between himself and man.[Granfield 1967,249.]

The human being, therefore, must be regarded as someone capable of entering
into a relationship with God. This possibility exists according to Congar because
God is a personal being as is man made in His image.[Congar 1985a, 43] This
situates the essence of the human being, that which makes him or her 'the measure
of the world', in personhood.

One way of looking at the idea of person is o see it as essentially linked with
being regarded as an absolute category. This is what Maritain, explaining the
fundamental tenets of Thomism, calls the intuition of being which is a primary
fact. Being, he says, "is the first of all concepts, because it springs to the mind at
the first awakening of thought, at the first intelligible coming to grips with the
experience of sense by transcending sense.” [Maritain1957, 34] It follows that we
think first of the concept of being and then move to the way in which that being
manifests itself. One of the ways in which being manifests itself is as persons, so,
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on this view, what gives man or woman his or her ontology, what is the basis for
" his or her existence, is not his or her personhood, which is secondary, but his or
her nature, his or her essential quality. As Congar sees it, ancient anthropology
situated man at the top of a hierarchy of beings, and though St. Thomas (Summa
Contra Gentiles, IV,11) was conscious that man was unique in being a knowing
subject, that he is " the highest form of being", ( that is of the 'id quod est', what
really exists,) there is a danger in Thomism, though Congar does not think that
St. Thomas himself succumbed to it, of conceiving the human being in the way of

natural things, of there being no real setting apart of the domain of the person as
distinct from all other forms of being. There is, however, he says, another way of
looking at what it is that gives the human being his or her identity. He says that
he likes to follow the intuitions of someone like Vladimir Lossky, who deriving
his reflections from the Fathers of the Church distinguish between nature and
person. "There is an ontology of the person which cannot be reduced {0 a pure
ontology of nature. The ontology of the person is much more relational and
historical."[Lauret 1988,71-72] Congar ascribes this intuition to the Cappadocian
Fathers.[ibid.p.72.] This understanding of personhood goes back to the Patristic
searching for a grasp of how it is that God exists.

As the result of this development of the Cappadocian Fathers John Zizioulas
states that the ground of being in God can be expressed by the term 'hypostasis'
used to mean 'person’, but this term has been given ontological weight by ils
association with its former meaning of ‘ousia’, and so the ontology of God, the
ground of His being, rests not in ousia or substance, but in the person of the
Father, [Zizioulas,1985,88] This results in a more biblical doctrine of God for in
the New Testament God means Father, but also avoids any hint of
subordinationism. Congar agrees that it is wrong to think first of a divine essence
within which one then distinguishes three persons, and goes on "I would not go so
far as to say God is God becauise He is Father, but He is certainly God by being
Father, and not according to something anterior to this quality." [ Lauret,
1988,60.] He thus dismisses the idea put forward by some Eastern theologians,
that the West thinks of God primarily as impersonal substance.

It is submifted that this is not just of academic importance. It is existentially
important also. By basing the ground of being of God in His personhood rather
than on an impersonal substance or nature, necessity is abolished and the God
who is Father, freely bringing forth Son and Spirit, affirms His existence in this
relational, this loving act. This is why we can say that God is love. It is in the
image of this personal God, this relational God who is love, that the human being
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was created, 10 fulfil him or herself in a communion with other human beings.

* Irather Congar notes that this notion, that man bears the image of God in that he is
made to realise his potentiality in communion with others sharing the same
nature, is 2 modern one, not one taken up by the Fathers, who while speaking of
the image of God in terms of Gen.1,26-27, were more or less influenced by
platonic ideas and found the image of God in the higher or spiritual part of the
human being. [Congar 1974, 687-703] He goes on to say, in his article on the
Tri-unity of God, that onc can throw light on the human condition in the light of
what God is, a community of Persons, it it is remembered that one is only
speaking analogically and that the three Divine Persons are consubstantial, That
done, it is a legitimate, and possibly fruitful, interpretation (of the Cappadocian
understanding of the Godhead) to see in a communion of human persons a
reflection of Irinitarian life.[Congar 1974, 688] In the Trinity the Persous share a
common nature because they communicate to one another everything exeept what
distinguishes one from another. They "se compénétrent et s'enveloppent
mutuellement", they are perfectly present to one another.[Congar 1974,689] It is
this union in Trinitarian life which is reflected in the human being seen as one of
many. Each individual has within himself the capacity to be open to others, only
fuifils him or herself in communion with others, and is made so as to live in
relationship with others in the exercise of a 'co-humanity'. ” 1t is legitimate,
indeed necessary, to sec in that a reflection of the Tri-unity of God." [Congar
1974, 698.]

There is a specifically Eastern anthropology, mentioned above, grounded in the
notion that the human being is made up of a material part and of one which is
connected with the divine, the nous or the pneuma. In Plato especially the nous is
drawn to contemplation ( of the Ideas which make up the world of the divine) and
the one who lives under its rule lives in a true spiritual fashion when he turns
away from base matters and by purification becomes more and more God-like, is
divinised. The Christian view of man in this tradition is to be found in the belief
that he { we, unlike some of the Fathers, would also say she } is essentially in the
image of God, God not only gave man a body and a soul but breathed into the
human being His spirit, something of the divine being. He belongs therefore to
God's race made to realise this likeness fully and to enjoy divine immortality by
a process of deification which takes place as prayer and contemplation, (
asceticism also in some strands of the tradition) bring about a progressive
spiritualization and finally transformation. [Congar 1964, 258 ff.]

This theological anthropology, which understands a participation in God as
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somehow ‘essential or ‘natural', proceeding from crcation in the image of God,
" might be thought to run the risk of thinking in terms of a salvation independent of
the historical Incarnation of the Word. In both traditions, however, East and
West, Christ is Saviour; incarnate, crucified, when resurrected and glorified he
becomes Lord. In the East his work is understood as the restoration of man's
nature which already bears the stamp of God. In the West it is reconcili;lltion,
understood in the moral rather than the ontological order.[Congar 1964, 268-9]
To move from this idea of restoration to consider the process as somehow
mystically detached from Christ's earthly life would only be possible if one were
to ignore the personal dimension of both God and man. John Meyendorff says
that the human freedom of each individual person is seen as the real expression of
the image of God n the Greek Patristic tradition, in Basil, Gregory of Nyssa and
Cyril of Alexandria, for example. This human freedom points to the divine
freedom of the Creator. [Meyendorff 1989, 491.] As he understands the position,
the Persons in The Trinity are totally open 10 one another, and in the
Incarnation, the hypostasis of the Son opened itself to humanity thereby
extending the mutuality of personal relationships, which is love, beyond its
existence in the being of God, to the temporal being of those whom He willed
into existence and who are, because they are in His image, hypostatically open to

ITim.

Thus the hypostatic dimension of divine Trinitarian life, as well as ifs
image in humanity, excludes the idea that redemption, salvation and
deification are automatic or magical processes of absorption of the human
by the divine. [Meyendorff 1989, 492.]

Another danger of stressing that men are substantially image of God , that the
desire for God is built into human nature, is that it might be thought to
compromise the gratuity of grace. The position of the Greek Fathers was
essentially sotericlogical. It had to be maintained that salvation came from God
alone for man had fallen - the terms used are different from those used in the
West, illumination, deification rather than justification, but the reality is the
same.- SO grace is necessary. There is however the assumption that this necessary
grace must be compatible with human freedom. Most of the Fathers understood
God as co-operating with a sclf-determining human being, Grace does not make
human effort unnecessary, it co-operates with it. Stephen Duffy says that though
there were differences in approach, thinkers as different as Tertullian and
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Ambrose found a meeting point in the doctrine of grace and freedom.

God had given all the inalienable capacity to choose good and spurn evil.
Only personal choices can enhance or restrict our inalienable capacity for
self-determination. Whatever the consequences of Adam's fall the
Scriptures clearly indicate through God's commands the capacity of
human npature to opt for the good. God does not command the
impossible....this common viewpoint narrowed the role of grace to
clarifying good and evil, to facilitating what can be done by human
powers, and to forgiving the repentant.[Duffy 1993,71-72]

The systematic Western theology of grace may be said fo have begun with
Augustine, hammered out in his controversies with Manichaeanism and
Pelagianism. The essence of the position arrived at was that without grace human
nature is powerless, has no capacity for good, which can only be recognised by
the light of divine wisdom. Good acts are therefore possible only by the love and
grace of God,

Augustine's anthropology moved away from the 'merit' ascetic anthropology in
that it understood grace to be unconnected with an individual's prior
achievements. In other words, grace which is the source of good deeds is itself
unearned grace. The idea of human autonomy moves into the background.
Aquinas in his theclogy accepts many of Augustine's insights. Like him he
interprels Genesis literally and maintains that the disorder of man's nature,
concupiscence, is the result of original sin, transmitted to the whole race by
generation. In Adam human nature was corrupted and in his race corruption
moves from nature to persons. Aquinas however, is less pessimistic than
Augustine and moves from the notion of grace healing a radically defective
human nature 10 that of grace as 'supet' natural in the sense of healing and
elevating us because it corresi)onds to the aspiration of our nature, as vet broken
and off-key in its orientation. It was the understanding of Aquinas that man
reaches towards the vision of God. The difficulty that this might compromise the
gratuity of God is avoided if one thinks in terrns of a double initiative. God brings
man into being in order to call him. [de Lubac 1967, 106] This would
approximate to Congar's position .JCongar 1983, 11, 67]

The human being can be called good as created by the good God who is the
image and goal of His creature; to be good, however, in the decper sense of
knowing the life of God, achieving eternal life, needs God's grace. (S.T.1 q.12
al3) but this grace is responding to something authentically human. Therefore
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"God in giving us participation in the divine inner life gives us to ourselves and
releases within us the authoritative powers that make us who we are as
humans,"[Duffy, 1993, p.153.]

It is not to be thought that Congar, in looking at the Fathers, is suggesting the
substitution of a Patristic anthropology to replace a neo-Thomist one, objectivist
and insensitive to human subjectivity, which has come to seem unsatisfactory. His
view of ‘ressourcement’ meant going back to the documents of Scripture and the
Fathers as a source of inspiration but not in a mechanistic or 'archaeological'
fashion.[Congar {1950) 1968,316] Indeed he does not develop an anthropology
based on the image of God but says that he would like to see more reflection on
the connection between man made in the image of God, and God in His essential
mystery.[Congar 1967¢,79] The Eastern approach is concerned with ontology
rather than with activity. Human nature is conceived of as the image of God in
the sense that participation in the divine is what brings it about. To say that man
is made in the image of God is to say that this image, this form is a necessary,
constitutive part of his being, It is not just a likeness 10 God which can be
recognised in him after his being has been defined in other terms. This has
definite repercussions. It means that human nature participates in what is
essentially divine. There is no area of pure nature set apart from grace, That this
is Congar's view is seen from the fact that in several places in his work he states
that it is a misunderstanding of St. Thomas Aquinas to ascribe such a separation
to him. Attributes such as spirituality, incorcuptibility and immortality are not
gifts added to a human nature which is complete in itself without them.

They belong intrinsically to the perfect image which faithfully reproduces
its model and which simply is human pature when it is really conformed
to its model, its idea, its intrinsic truth, In short, divinization.....is not a
gift super-added to a nature complete in itself; it is the very stuff of that
nature when it is perfect and realises its own truth. [Congar 1964, 277.]

The West, however, " seeks to posit each individual thing in its own particular
being and then to nofe its relationships; the relation for example between nature
and grace, the relation between the Church and the state, the relation between
members of the Church within the Church itsclf.” [Congar 1964, 2751 There was
a development in the Latin Tradition which led to the separation of nature and
grace rather than the distinction between them, whereby grace came to be
regarded as something alien to human nature, imposed upon it from the outside,
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there being no intrinsic connection between the two. This led to the dualisms
" which have plagued Catholic theology - Church and World, salvation history and
secular history, sacred and secular. From such an approach, in Eastern eyes,
follows an 'cxternality' in Western thought. '

Congar does not discuss the relationship of nature and grace systematically or in
depth, but it is clear that he is unhappy with the Western pre-occupation with the
distinction between natural and supernatural, and feels that St. Thomas's
understanding of grace as the raising up of our potential for life and as the
perfection of nature, has been forgotten.[Congar 1964, 266.,] This insight allied to
reflection on the Eastern view of man essentially made in the image of God and
freely called to co-operation with Him might be helpful for theology to-day. He
sees that

philosophical thought...is decidedly centred on consideration of the
personal subject, irreducible to the order of things, and on man as capable

of personal decision.[Congar 1967¢, 69.]

As a result modern people look on the problem of existence in a different light.
There is an extrinsicism foreign to the modern way of thinking in the language of
nature and super-nature in that it fails to treat the human being as a graced
subject, existentially situated in history which has its own meaning. There has
been a radical change in modern times, in the way the human being understands
himself or herself and the world, so it is not surprising that there must be changes
is the way they see themselves in relation to God. Theology reflects on faith, but
faith in a particular time and in a particular context. Congar mentions such
modern currents of thought as the phenomenological method and the philosophy
of existence as leading to a concentration on the human being, on the specificity
of the human person and the existential approach to human questions.
Developments such as these in philosophy, or those in the anthropological
sciences or in the area of biblical criticism cannot be ignored.| Congar 1967¢,17-
18.] The same approach appears in Gaudium et Spes, n.62. " Theological

research, while it deepens knowledge of revealed truth, should not lose contact
with its own times."

Congat's view of humankind is an affirmative one and he does not follow those
who would - in an attempt to protect the uniqueness and transcendence of grace -
see¢ a radical dichotomy between a human nature having no possibility of value in
itself, and grace. Just as there was the one-sided pagan view that all the human
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beings greatness comes from the self, so there was the opposite, equally one-sided
" view of some of the Fathers of the Church which found man's greatness only in
terms of his relationship with God, in what God had done for him and in him.
There was, however, in the twelfth and thirteenth centuries a re-discovery of
nature and a more positive appreciation of it. In our own century the re-
emergence of the insight that there is no pure nature separated from grace,
linked with the recovery of the historical and existential perspective, allowed the
development of the view that everyone is called to be with God, everyone is
affected by grace, an understanding set out by Henri de Lubac and developed by
Karl Rahner. This 